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Abstract of
LESSLIE NEWBIGIN'S UNDERSTANDING OF
THE HOLY SPIRIT AND THE CHURCH IN MISSION
Robert S. Hughes, III
This study examines the functional relationship between the Holy Spirit and the
Church in mission as exhibited in the writings of Lesslie Newbigin. It demonstrates that
the pneumatology ofmission asserted in Newbigin's writings is significant for the
Church because of the clarity of roles which it provides between the work of the Spirit
and the Church in mission, bearing particular relevance in the areas of evangelism,
church planting, and inter-faith dialogue. It further shows that Newbigin's pneumatology
ofmission is significant for the scholarly study of his missiology, forming a critical
component of his Trinitarian theology ofmission. Conceptually, it demonstrates that
Newbigin's pneumatology ofmission holds as its central feature the concept of the Spirit
and the Church as primary and secondary witnesses to the reality of the kingdom, but it is
informed more fully by his understanding of the Spirit as the foretaste, primary witness,
and guide for the Church in mission.
The study is comprised of five chapters. Its first chapter introduces the research
problem, asserts its thesis, and demonstrates the significance ofNewbigin's
pneumatology ofmission within the scholarly analysis ofhis thought. It also notes,
however, the lack of a focused, in-depth study of the topic to date. The second chapter
reveals how three foundational elements ofNewbigin's missiology�his understanding of
the nature of the gospel, of the kingdom ofGod, and of the mission of the Church�lead
to a pneumatological emphasis within his missiology more broadly. Chapter three
presents Newbigin's understanding of the role of the Spirit in mission as the foretaste of
the kingdom, the primary witness to the kingdom's reaUty, and the Church's guide. In
this regard, it presents Newbigin's understanding of the Spirit as the arrabon, as the
acti\ e, primary witness who works in conviction, conversion, and defense, and as the one
\\ ho ser\ es as God's abiding presence and Counselor, guiding the Church in mission and
on its journeys into the fulness of the truth and into unity. The fourth chapter presents the
Church's corresponding roles, in which it, too, serves as a foretaste, in addition to acting
as a secondary witness and a follower. In these functions, the Church's role is to foster
the presence of the Spirit within it, to cultivate "the Christian life," to provide a
secondary witness through its words, deeds, and congregational life, and to follow the
Spirit in love and obedience as an attentive servant and a risk-taking learner pursuing
unity. The study then concludes in chapter five by discussing the implications of this
understanding for the Church's practice ofmission in the areas of evangelism, church
planting, and inter-faith dialogue, in addition to presenting concerns and findings.
From its analysis ofNewbigin's writings in this regard, the study affirms as its
conclusion the significance ofNewbigin's understanding with respect to the roles of the
Spirit and the Church in mission, noting that this pneumatology can help the Church to
step out in faithful trust in the Spirit's leadership.
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CHAPTER ONE
INTRODUCTION
1.1 Introducing the Research Problem
Noted South African missiologist David J. Bosch described Lesslie Newbigin as
"one of the ablest Christian apologists of our time" (Newbigin 1994f, cover). Nicky
Gumbel, creator of the Alpha Course and vicar ofHoly Trinity Brompton Anglican
Church in London, noted that he was "indeed one of the greatest thinkers and theologians
of the n\ entieth century" (Newbigin 2003b, vi). Sundar Clarke, who succeeded
Newbigin as bishop ofMadras for the Church of South India, characterized Newbigin as
"a man of the people, a man demonstrating his theology through his actions; above all, a
true man of God" (Yannoulatos 1990, 88). Finally, capturing the thrust ofNewbigin's
writings, Anabaptist missiologist Wilbert Shenk wrote as follows:
Lesslie Newbigin was a frontline thinker because of an uncommon ability to sense
the emerging issue that must be addressed at that moment. This is not to be
confused with the pursuit of fads. He had an aversion to fads. What drew his
attention was those issues that impinged on the fiiture of the church and its
obedience in mission: the nature of the church in relation to unity and mission, the
relevance of the Trinity, the gospel and the religions, the proper meaning of
contextualisation, conversion, pluralism. Christian witness in a culture that has
rejected Christendom. Time and again Newbigin led the way in introducing an
issue that would become a dominant theme in the ensuing years (Shenk 1998, 3).
Consistent with these appraisals ofNewbigin's life and work, the study of
Newbigin's writings has become a major interest in recent decades, with over thirty
dissertations and theses, ten major books, and scores of journal articles being published in
recognition of the value of his thought. These studies have exhibited both depth and
variety, including works such as George Hunsberger' s foundational dissertation which
links Newbigin's understanding of the doctrine of election with a theology of cultural
I
2plurality, in addition to studies by Michael Goheen and Donald Le Roy Stults which
focus on his missionary ecclesiology, and also the work of Paul Weston which highlights
the rele\ ance ofNewbigin's contributions for engaging the emerging postmodern context
(Hunsberger 1987; Weston 2001; Goheen 2000; Stults 2009).
Within these studies, attention has often focused upon what could be called
"unifying themes" throughout Newbigin's work. Indeed, Hunsberger argues strongly for
the centrality of the doctrine of election within Newbigin's thought (forming a basis for a
needed theology of cultural plurality), while Jiirgen Schuster emphasizes "the
eschatological tension of the kingdom ofGod," and Krishna Kandiah argues that "the
hermeneutical key to Newbigin's work is the doctrine of revelation" (Hunsberger 1987,
67; Schuster 2006, I; Kandiah 2005, 3). Each of these studies, and others like them, has
provided valuable insight into Newbigin's writings, tracing the course of a particular
theme throughout his works, and demonstrating its significance. While it can be debated
as to which theme is the most significant or the most central, perhaps it is sufficient to
recognize the importance of each of these topics (and of several others as well) in the
thought ofNewbigin and their potential value for the Church.
It is within this same tradition that this study recognizes a relative gap in this
emerging Newbigin literature regarding what Hunsberger has noted as a theme "which
has always been a strong one in Newbigin's thought"�his understanding of the
relationship between the Holy Spirit and the Church with respect to Christian witness
(Hunsberger 1998b, 13). While the studies noted above incorporate aspects of
Newbigin's understanding of the Spirit's role in mission within their works, and while
Dale William Little has written a dissertation which explores this topic as part of a
3comparison with the theology of the Spirit held by Clark Pinnock, a major study which
seeks to understand and apply Newbigin's particular theology of the Holy Spirit in
mission as its primary emphasis has yet to be conducted.
This study intends to help fill that gap by arguing that Lesslie Newbigin's
writings on the Holy Spirit offer a robust pneumatology ofmission which provide the
Church with a needed understanding of the fimctional relationship between the Holy
Spirit and the Church in mission. In this pneumatology ofmission, Newbigin grasps the
role of the Holy Spirit as the foretaste, primary witness, and guide, with the Spirit's role
as the primary witness serving as its central feature. The role of the Church, in
Newbigin's understanding, is dependent upon the role of the Spirit, being characterized
as one of support to the one who is "sovereign over the mission" (Newbigin I995d, 61).
With respect to practice, the direct implications of such an understanding for the work of
the Church are numerous, as it affects not only the Church's grasp of its own calling, but
also the means and methods by which it conducts its activities in mission. In this regard,
this study will highlight three of these implications in the areas of evangelism, church
planting, and inter-faith dialogue, explaining how Newbigin's understanding of how the
Spirit and the Church relate to one another in mission has an effect on both why and how
these activities are pursued.
The ultimate goals of this research are twofold: first, to contribute to the scholarly
literature regarding Newbigin's theology ofmission by presenting a significant argument
pertaining to Newbigin's pneumatology ofmission, bringing clarity to an area which has
not received its due attention, and second, to help the Church through Newbigin's
contribution to better understand its role in mission as it relates to the work of the Holy
Spirit. It is this author's opinion that Newbigin's biblical and experiential insights into
the work of the Spirit and the Church in mission offer the scholarly literature on
Newbigin the needed understanding to grasp Newbigin's theology ofmission in a more
fiiUy Trinitarian and comprehensive manner and offers the Church the understanding
which it needs in order to be able to partner with God more effectively in mission.
1.2 Establishing the Pneumatological Gap:
Assessing the Current State of the Newbigin Literature
As noted above, the recognition of the value ofNewbigin's insights for the
Church in mission has led to his works becoming the center ofmuch scholarly attention
in recent decades. Key writings in this developing literature have analyzed and applied
New bigin's assertions with both rigor and depth, dissecting his arguments and providing
relev ant critiques and applications. This section will highlight the contributions provided
by sev eral of these works, but it will also note within this literature the need for further
in-depth research with respect to Newbigin's pneumatology ofmission.
1.2.1 Biographical Studies
While Newbigin himself provides an autobiographical account of his life and
work in UnfinishedAgenda, two other writers, Geoffrey Wainwright and P. M.
Gnanadurai, have also undertaken studies ofNewbigin which are of a biographical
nature.
5Geoffrey Wainwright (2000)
Geoffrey Wainwright's Lesslie Newbigin: A Theological Life provides a thorough
account ofmany ofNew bigin's works within the format of a biography, summarizing
their arguments and describing the circumstances surrounding their writing, as they
represent Newbigin's engagements with the "real life" concerns of his career.
Wainwright structures his work chronologically, focusing on ten different roles which
Newbigin played with varying emphases over the course of his life. These roles include
his initial development into a "confident believer", his early work as a "direct
ev angelist", and then later roles as "the ecumenical advocate", "the pastoral bishop", "the
missionary strategist", "the religious interlocutor", "the social visionary", "the liturgical
preacher", "the scriptural teacher", and "the Christian apologisf (Wainwright 2000, xi-
xii).
For the purposes of this study, it must be stated that Wainwright' s engagement
with the breadth ofNewbigin's writings within these roles leads to a more substantial
inclusion ofNewbigin's pneumatological emphases than many other studies in the
Newbigin literature. Wainwright includes a strong description of the Spirit's work in
conversion which Newbigin provides in Sin and Salvation, in addition to a valuable
account of the pneumatological influence ofRoland Allen on Newbigin's thought
(Wainwright 2000, 21, 46-47, 75-77, 417). He also briefly describes the
"pneumatological dimension" of The Household ofGod, in addition to Newbigin's
understanding of the Spirit's role within missionary strategy and the development of
Newbigin's Trinitarian missiology (including its pneumatological components) in The
Relevance ofTrinitarian Doctrinefor Today 's Mission and The Open Secret (Wainwright
62000, 102-103, 108-1 13, 170, 177-192). Lastly, Wainwright also provides a summary of
New bigin's "nearest approach to a dogmatics" presented in a series of articles in Reform
magazine in 1990, a "miniature summa" which describes eleven ofNewbigin's
theological convictions (Wainwright 2000, 326-328). Included in this summa is a
condensed description ofNewbigin's pneumatology of the Spirit as foretaste, primary
w itness, and guide, which Wainwright summarizes as follows:
The new creation, in the power ofGod's Spirit, is both "a reality of history" (Acts
2) and "an inward experience" (John 20:22). The Holy Spirit is "the cash-on-
deposit" for God's Kingdom, "the pledge of glory," a first but real "gift of God's
power and wisdom now," making it possible "to believe in, to hope for, and to
work for the full unveiling ofGod's rule for the whole creation." The Holy Spirit
is the principal and convincing witness behind the words and deeds of the Church
as it learns more and more of the truth through the pursuit of its missionary
commission to bring new peoples to Christ. (Wainwright 2000, 327)
Wainwright's biography, while capturing the essence ofNewbigin's pneumatological
emphases, does not develop its treatment of these themes fully, as that is not its primary
intention.
P. M. Gnanadurai (2009)
P. M. Gnanadurai's biography ofNewbigin, simply titled Bishop Lesslie
Newbigin: A Biography, provides a more concise, but also valuable description of
Newbigin's life and work from an Indian perspective. Gnanadurai's writing focuses
mainly on Newbigin's work in India, providing documentation regarding many of
Newbigin's specific contributions in his work there. It also includes concise summaries
ofmany ofNewbigin's writings and a discussion ofNewbigin's "theological
contribution" with regard to several themes, including "salvation", "conversion", "the
cross", "resurrection", "faith", "Holy Spirit", "Scripture", "Church", "sacramenf ,
7"trinity", "mission", "ministry", "laity", "theological education", and "ecumenism"
(Gnanadurai 2009, 151-176). In addition, Gnanadurai also summarizes some of the
major secondary literature on Newbigin, noting the contributions of Michael W. Goheen,
George R. Hunsberger, Samuel George, and Shammah B. Christiana (Gnanadarai 2009,
176-188).
With regard to pneumatology, Gnanadurai offers three significant contributions.
First, he describes Newbigin's understanding of the Holy Spirit's provision of faith at
com'ersion. writing, "Newbigin defines faith in terms of a person surrendering his will to
God and it is the work of the Holy Spirif (Gnanadurai 2009, 156). This understanding of
the Spirit's work in providing the faith required for conversion forms a critical
component ofNewbigin's pneumatology which has significant implications for the work
of evangelism. Second, Gnanadurai, in his summary of the theological theme of the Holy
Spirit, provides a description ofNewbigin's grasp of the significance of the coming of the
Spirit at Pentecost. He writes:
Newbigin gives the following points when referring to the coming of the Holy
Spirit :-
a) In the new dispensation, the Holy Spirit is given to all the people.
b) Holy Spirit is given on a permanent basis.
c) Holy Spirit is the gift of the Crucified and risen Lord.
d) Holy Spirit enables the Church to accomplish its mission.
e) There is a close link between the coming of the Spirit and forgiveness of sin.
(Gnanadurai 2009, 157)
Gnanadurai's discussion ofNewbigin's grasp of the coming of the Spirit is limited, not
proceeding beyond this list, but it provides an important snapshot ofNewbigin's
understanding of the Spirit's role in the post-resurrection era. Finally, Gnanadurai, in a
manner similar to Wainwright, gives his readers a brief, one paragraph summary of
8Newbigin's pneumatology ofmission, one which highlights his understanding of the
Spirit's function as the foretaste of the kingdom and as witness. His summary reads as
follows:
As far as the functioning of the Holy Spirit is concerned, Newbigin refers
the gifts of the spirit and the spirit operates through the exercise of those gifts.
Where\ er Jesus Christ is testified, it is only due to the activity of the Holy Spirit.
Holy Spirit is the foretaste or first fruit of our Christian hope. Newbigin links
God's presence and witness with the Holy Spirit. Newbigin writes, 'The Presence
of the Holy Spirit means that Jesus is known as Lord, and that the community
which knows him as Lord becomes something like a fluorescent screen in which
that hidden sovereignty of Jesus is made visible for others. Witness is not
primarily something that we decide to do; it is something which happens when the
Holy Spirit is in control'. (Gnanadurai 2009, 157; Newbigin 1956b, 99)
This paragraph, while not representing an in-depth discussion, provides reference to key
components ofNewbigin's understanding of the Spirit's role in mission. As such, its
description, along with the other references noted above, serves as a limited but valuable
introductory resource in this regard.
L2.2 Theme-Centered Studies
In addition to these biographical works, which provide insight into Newbigin's
writings by describing the historical contexts in which they were written, several studies
have sought to provide understanding ofNewbigin's thought by means of a more
systematic analysis, providing clarity through the use of a central linking theme. As
noted earlier in this chapter, the themes which have been chosen for these analyses have
been both varied and significant, with each providing insight into Newbigin's missiology.
These studies, while extremely valuable, have focused primarily on areas outside of
Newbigin's pneumatology ofmission, thus leaving a gap needing to be filled.
9George R. Hunsberger (1987)
Representing the foundational and first substantial study ofNewbigin's writings,
George R. Hunsberger' s dissertation, The Missionary Significance of the Biblical
Doctrine ofElection as a Foundation for a Theology ofCultural Plurality in the
Missiology ofJ. E. Lesslie Newbigin, offers an in-depth analysis ofNewbigin's
understanding of election and of the cross-cultural missionary role of the Church which
flows out of it. Hunsberger grasps election as the central component ofNewbigin's
thought, writing that "election has persistently provided Newbigin the clue for
understanding mission" (Hunsberger 1987, 75). From this conviction, Hunsberger
dev elops an argument that unfolds the ramifications ofNewbigin's understanding of
election in various areas related to mission, including inter-faith dialogue and, of course,
cultural plurality.
Within his argument, Hunsberger incorporates several ofNewbigin's
pneumatological emphases as appropriate, even selecting as the title for the published
"book version" of his dissertation Bearing the Witness of the Spirit: Lesslie Newbigin 's
Theology ofCultural Plurality. Hunsberger argues that "the sending of the Holy Spirit,
who is 'the' witness and who makes the disciples of Jesus to be witnesses also, is for
Newbigin the essential corollary of the doctrine of election"; that is, disciples are chosen
to be those who "bear" the Spirit's witness within the salvific purposes ofGod
(Hunsberger 1987, 164-165). He also describes the importance for Newbigin of Roland
Allen's argument that the Spirit is the agent of conversion, the one "who brings about
conversion" and who "works sovereignly" (Hunsberger 1987, 300; Newbigin 1978c,
146). He notes how this conviction leads Newbigin to a subsequent understanding of the
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Church's role as being essentially the "locus'" of this miraculous work ofGod, or the
setting of "the paradigm shift which we call conversion" (Hunsberger 1987, 301; cf
Newbigin 1979b, 302-303). Missionary faithfulness for the Church as this locus requires
w hat Hunsberger describes as a kenotic "emptying into a culture" of the gospel, as "the
gospel, in other words, must be given into another culture with the trust that the Holy
Spirit will fashion the form which both conversion and the church must take"
(Hunsberger 1987, 301-303).
It is from this pneumatological stance that Hunsberger advances an argument that
based upon Newbigin's thought, the Church, as the locus of the Spirit's work, needs to be
willing to lay down its own cultural understandings of the gospel and ofChurch structure
in order to leave room for the Spirit to perform the miraculous work of conversion,
unencumbered by the Church's cultural constraints as the gospel expands into new and
different settings (Hunsberger 1987, 303). Hunsberger then works to draw from
Newbigin's writings a theology of cultural plurality which addresses issues of religious
pluralism. This theology is based upon "the 'missionary character' of the biblical
doctrine of election," as "election is the principle by which one event is seen to be
significant for providing meaning for the whole" (Hunsberger 1987, 422-423).
As noted above, Hunsberger' s research, while not providing a full analysis of
Newbigin's pneumatology, incorporates Newbigin's understanding of the Spirit's work in
conversion (in addition to his understanding ofwitness), utilizing these aspects of
Newbigin's thought appropriately as he puts forward a needed theology of cultural
plurality for mission based on Newbigin's grasp of election.
11
Jiirgen Schuster (2006)
As Hunsberger emphasizes Newbigin's understanding of election as a central
theme, German author Jiirgen Schuster argues for "the significance of the eschatological
tension of the kingdom ofGod in the theology of Lesslie Newbigin" (Schuster 2006, 5).'
Schuster notes how "the mission of the church is placed right into the middle of this
tension of the 'already now' and the 'not yet'" and examines, within Newbigin's
writings, "this relationship between the eschatological tension of the kingdom of God on
the one hand and the mission of the church on the other" (Schuster 2006, 4). Schuster
describes New bigm's understanding of this "eschatological tension of the 'already now'
of God's reign and the 'not yet' of its consummation" as being "rooted in the universal
character ofGod's love" as God desires the accomplishment ofnot merely "private
salvation" for individuals but instead "the restoration of humankind" (Schuster 2006,
106). The "postponing of the end" and the judgment which accompanies it is due to the
wideness of God's mercy and leads to the Church's being "called to carry the witness of
Christ's victory to the ends of the earth till the end of time and thus extend the invitation
to all people to become part of the eschatological community of salvation" (Schuster
2006, 106). From this central understanding of the witnessing mission of the Church
during "the overlapping of the two ages," Schuster then describes the ramifications of this
theme for several other aspects ofNewbigin's theology ofmission, demonstrating how it
provides a foundation for his grasp of "the gospel as public truth," of the Church's
funcfion as the "sign, instrument, and foretaste of God's kingdom," of his "integrated
' Schuster's 2006 dissertation The Significance of the Kingdom ofGod in its Eschatological Tension for the
Theology ofMission ofLesslie Newbigin was also published as a book titled Christian Mission in
Eschatological Perspective: Lesslie Newbigin 's Contribution (2009).
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\ iew ofmission in both word and deed," and for issues of religious pluralism and
epistemology (Schuster 2006, 106, 344-345).
With respect to Newbigin's pneumatology, Schuster argues that "the role of the
Holy Spirit with regard to the kingdom of God is twofold. He is (a) the down payment
and a foretaste of the end, a guarantee of things to come; and he is (b) the one who leads
the proclamation ofChrist's lordship; he is in charge ofGod's mission" (Schuster 2006,
223). Schuster provides a three-page description of the Spirit's work in these capacities,
noting that "the Holy Spirit plays the important role in the eschatological tension between
the presence and the future of Christ's reign. He is the one who brings the reality of
salvation, that is yet invisible, into the presence of the world" (Schuster 2006, 223).
Schuster also describes Newbigin's understanding that "witness to Jesus Christ is the
work of the Holy Spirit" (Schuster 2006, 24). He writes, "The church participates in the
task and proclaims the facts of God's acting to the world" but mission involves "not a
one-way-relationship from the church to people of other faiths, but rather a triangular
relationship in which the Spirit speaks both to the church and to people of other faiths"
(Schuster 2006, 224). He explains, "In the process, the goal is not only for people of
other faiths to switch allegiance to Jesus Christ. Part of the process is for the church to
gain a deeper understanding of the gospel" (Schuster 2006, 160). Schuster's study thus
incorporates a densely-packed brief portrayal ofNewbigin's understanding of the Spirit's
role in mission, accurately describing his grasp of the Spirit as the foretaste and primary
witness during this time in which the kingdom is real, but not yet visible, and of the
Spirit's work in leading the Church "into a deeper understanding of the truth"; as such,
Newbigin's pneumatology plays its appropriate role within Schuster's argument
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(Schuster 2006, 160). Because Schuster's emphasis is on the kingdom of God in its
eschatological tension, however, a fuller expansion upon Newbigin's understanding of
the role of the Spirit and its implications for missionary practice is left to other
researchers.
Krishna Rohan Kandiah (2005)
A third theme-based study is provided by Krishna Rohan Kandiah, who argues in
Towards a Theology ofEvangelismfor Late-Modern Cultures: A CriticalDialogue with
Lesslie Newbigin 's Doctrine ofRevelation that "the hermeneutical key to Newbigin's
w ork is the doctrine of revelation" (Kandiah 2005, 3). Kandiah's study is motivated by a
strong desire to bring together theology and evangelism, arguing that "theology ought to
be by its \'ery nature evangelistic and evangelism ought to be by its very nature
theological" (Kandiah 2005, 9). In working "towards a theology of evangelism for late-
modem cultures," Kandiah draws upon Newbigin as an apt "dialogue partner" as he was
both an "experienced evangelist" and a "strategic thinker" during this current time period
in the West (Kandiah 2005, 14-19). Connecting this choice ofNewbigin for his study
and his central thesis, he writes:
The case for Newbigin's selection as a partner for developing a theology of
evangelism can be further strengthened when it is noted that his entire theological
project finds its gathering point in his doctrine of revelation. It is surprising that
Newbigin's theology has never been analyzed from the perspective of his doctrine
of revelation. It has previously been assumed that Newbigin's theology can best
be summarized through either the doctrine of election or through his missionary
ecclesiology. (Kandiah 2005, 30)
Kandiah thus argues for the centrality of revelation within Newbigin's writings, as it
provides what he refers to as "the hermeneutical key" to Newbigin's theology (Kandiah
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2005, 3). Contrary to previous thought, Kandiah subsumes election and missionary
ecclesiology w ithin New bigin's doctrine of revelation, as "election is subsidiary to the
overall purpose of rev elation" and "the mission of the ciiurch is subservient to God's
intention to re\ eal himself (Kandiah 2005, 31). Structurally, Kandiah orients his
argument around a three-cornered triangle described by Newbigin in Sin and Salvation, a
"trilateral model ofmissionary communication between congregation, cultures, and
gospel" w hich Kandiah adopts as "a framework through which to interact with
Newbigin's doctrine of revelation in order to construct a theology of evangelism for late-
modem cultures" (Kandiah 2005, 210).
In terms of the role ofNewbigin's pneumatology within Kandiah's work, Kandiah
draws upon Newbigin's writings regarding the Spirit in his chapter which describes
Newbigin's ecclesiology. He notes Newbigin's understanding "of the church as the locus
of the Holy Spirit's witness" and presents a three-part "diagrammatic map of his ecclesial
reflection" which has as its center a "pneumatological hermeneutic" (Kandiah 2005, 221-
222, 224-225). Through this framework, Kandiah suggests that Newbigin's
"pneumatologically empowered hermeneutic of the gospel" serves an integrating fiinction
between three other aspects of his ecclesiology: "the congregation as united body, the
congregation as missional community and the congregation as eschatological foretaste"
(Kandiah 2005, 224). With regard to the congregation as a missional community,
Kandiah argues that "the missionary nature of the congregation links ecclesiology
directly with the doctrine of revelation as the congregation seeks to intentionally become
the locus for the witness of the Spirit to the gospel ofChrisf (Kandiah 2005, 227). In
other words, Kandiah asserts that the Church's missionary purpose is directly connected
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with its acting as the setting for the revelation which occurs through the Spirit's witness.
Kandiah also affirms in this section the centrality of pneumatology in Newbigin's
missional ecclesiology, quoting Newbigin's statement in The Open Secret that it is "by an
action of the sov ereign Spirit of God that the church is launched on its mission. It
remains the mission of the Spirit" (Kandiah 2005, 251; Newbigin 1995d, 58). With
respect to New bigin's ecclesiological emphasis on unity, Kandiah does not present a full
pneumatological case for Newbigin's understanding of the Spirit's role within church
imit>-. choosing to simply note at the end of his discussion on unity that "for Newbigin
this unity is only achieved by the presence of the Spirit" (Kandiah 2005, 278). Finally, it
is within Kandiah's argument regarding "the congregation as eschatological foretaste"
that he draws most extensively upon Newbigin's pneumatological writings (Kandiah
2005, 279). In this section, Kandiah presents Newbigin's grasp of the "Church as the
foretaste of the Kingdom," as, in Newbigin's thought, "the gift of the Holy Spirit to the
church is the means by which God provides a taster of the fullness of the reign of God"
(Kandiah 2005, 284, 285). He describes the significance of this claim for Newbigin's
ecclesiology, arguing that "this description of the Holy Spirit as arrabon [or foretaste] is
a major theme in Newbigin's pneumatology," one which connects Newbigin's
pneumatology and ecclesiology, as, for Newbigin, "the Church is the place where the
Spirit is present as witness" (I98Ib, 38). At the end of his chapter on ecclesiology,
Kandiah ties all three of his ecclesiological emphases together, reiterating the integrating
fiinction ofNewbigin's pneumatology and arguing that "it is precisely as the
congregation is understood as a pneumatological community that it functions as the
hermeneutic of the gospel" (Kandiah 2005, 299-300).
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Kandiah's research presents a sound and thorough case for revelation as a central
key to Newbigin's thought, drawing richly from both primary and secondary sources.
Moreover, it presents central features ofNewbigin's pneumatology at appropriate places
within its argument and highlights its integrative function in Newbigin's ecclesiology
with insight. Kandiah aptly grasps the functions of the Spirit as foretaste and witness
within Newbigin's thought and much of its ramifications for the Church's mission and
ecclesiology. W ithin Kandiah's study, however, he pays little attention to the work of the
Spirit in creating unity, an area which Newbigin clearly emphasizes, and he states in his
conclusion that Newbigin's writing on "the preparatory work of the Spirit in non-
believers" occurs only "one one occasion" as "an isolated and individualistic example"
(Kandiah 2005, 332; cf Newbigin 1989b, 180). Both of these aspects ofNewbigin's
pneumatology are further developed in other writings, in addition to other
pneumatological emphases which bear relevance for Newbigin's understanding of the
Church's role as a secondary witness. As Kandiah's argument presents a convincing case
for the significance of revelation within Newbigin's thought, a richer exploration of
Newbigin's pneumatology could, in many ways, serve to strengthen his case even further,
providing additional insights from untapped resources.
Dale William Little (2000)
As a final theme-centered study to note. Dale William Little's dissertation, The
Significance of the Theology of the Holy Spiritfor Theology ofReligion andfor Theology
ofMission in the Writings ofLesslie Newbigin and Clark Pinnock, bears obvious
relevance for the topic at hand. Little's comparative research presents the
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pneumatological components ofNewbigin's and Pinnock's theologies of religion and of
mission in order to "promote further theological interaction about Newbigin's writings
and encourage students ofmission to notice the indispensable link between theology
proper and theology ofmission as evidenced in Pinnock" (Little 2000, iv). In Little's
discussion ofNewbigin's work, he presents an overview ofNewbigin's theologies of
religion and ofmission as outlined in The Open Secret and in The Gospel in a Pluralist
Society; he then makes a case for the significance ofNewbigin's pneumatology for both
of these areas.
With respect to Newbigin's pneumatology of religion. Little notes the
"bidirectional" nature of his theology in this area, as the Spirit not only transforms the
world�those who are to receive the gospel through the work of the Church�but the
Spirit also uses people of other religions and cultures "to guide the Church into a realm of
new truth" (Little 2000, 116-117). Such an understanding has a profound effect upon the
Church's stance as it engages in dialogue with people of other faiths, creating a posture of
learning and vulnerability amidst conviction, as "under the guidance of the Spirit the
Church's encounter with the world is also transforming the Church" (Little 2000, 118).
Little then discusses a "seven point summary of Johannine pneumatology" which
Newbigin offers in The Gospel in a Pluralist Society, noting that Newbigin argues for the
Spirit's revelatory work in interpreting to the Church both "the Father's revelation of
himself in the Son" and "the Spirit's own revelation of the Father" (Little 2000, 119).
Little writes, "There is 'a decisive and complete' revelation of the Father in the Son, as
far as it goes. But to further understand the Father the Church must also learn about him
from the Spirit, enabling the Church to transcend the temporal and geographic limitations
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of the incarnate Chrisf (Little 2000, 120). The significance of this distinction comes into
play when one analyzes Newbigin's argument that the Spirit guides the Church into all
truth by bringing into the Church the "treasures" of truth deposited in other (i.e., non-
Christian) religions and cultures (Little 2000, 117-118). In addition, Little notes
New bigin's assertion that the Spirit helps the Church to understand the meanings of "the
ev ents ofworld history" and the significance ofChrist as the "Lord of history" (Little
2000, 120-121). From these points, and from Newbigin's application of Ephesians 1:10,
Little provides three main assertions with regards to the significance of the Spirit in
Newbigin's theology of religion:
(1) The Spirit is Lord of the Church in the sense that he is its primary guide to the
fiillness ofChristological truth found in all other religions and cultures; (2) The
Christ whom the Spirit thus reveals is the unlimited cosmic Christ rather than the
limited incarnate Jesus Christ; (3) The content of this pneumatologically mediated
revelation which glorifies the cosmic Christ is open ended because all things
consist in hun. (Little 2000, 126-127)
In his discussion ofNewbigin's theology ofmission. Little argues for "the
centrality ofpneumatology to Newbigin's theology ofmission," asserting that "in
Newbigin's theology ofmission the Spirit is the one who leads the Church not only as its
guide in mission but also as the powerful divine witness who purposes to change the
world and the Church" (Little 2000, 97-98). Little thus aptly describes Newbigin's
understanding of the witnessing and guiding work of the Spirit in mission, noting that
"the Spirit is the prime mover and agent ofmission" and that "as the guide for the Church
and as the one who convicts the world, the Spirit is central to mission" (Little 2000, 98).
Little recognizes the prevalence of such a pneumatological emphasis within Newbigin's
Trinitarian missiology, noting that "Newbigin often emphasizes that mission is not only
that of the triune God, but primarily of the third person of the Trinity" (Little 2000, 100).
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He also highlights Newbigin's understanding ofmission as not being primarily a work of
the Church, but ofGod, and presents Newbigin's view of the Spirit as primary witness as
follows:
The witness and proclamation of the Spirit is active and central to the mission of
God, whereas the task of the Church, to be faithful, is placed in the background.
The Father's mission is veiled within the suffering of the Son and of the Church.
Though the elect Church is witness to this secret, the Spirit is the best and primary
witness" (Little 2000, 106).
Finally, Little also describes Newbigin's emphasis on the "prevenience" of the Spirit (an
aspect of his thought which Kandiah had minimized) and asserts Newbigin's
understanding of the Church's role in mission as being primarily that of an obedient
follower of the Spirit's leading (Little 2000, 109-1 10).
Little's work with regard to the significance of the Spirit in Newbigin's theology
of religion and ofmission makes several key points, correctly noting the centrality of
pneumatology for Newbigin in critical areas of his theology and capturing many of his
vital emphases. Little's writing clearly accomplishes its goal of demonstrating the
significance ofpneumatology for both of his authors in their theologies of religion and
mission. What is limiting in Little's study, however, is the depth of discussion which is
possible with regards to Newbigin's pneumatology because this topic forms only one
portion of a larger, comparative study. In his introduction. Little writes that for each of
these authors, he is not seeking to present "a theology of the Holy Spirit" but instead "to
examine the impact and consequences ofpneumatology upon theology of religion and
upon theology ofmission" (Little 2000, 4). Because of this goal. Little devotes a great
deal of text to summarizing Newbigin's and Pinnock's theologies ofmission and religion,
and only after this presentation is he able to bring to bear the pneumatological
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components. As his argument is spread between two autiiors and two fields of theology,
the remaining room for actual discussion ofNewbigin's pneumatology of mission and
religion becomes ov ershadowed by the breadth of precedent and comparative discussion,
leaving only thirty-one pages devoted to pneumatology itself In addition. Little's work
relies almost exclusively on only two ofNewbigin's writings: The Open Secret and The
Gospel in a Pluralist Societw Little's choice of these two works for his argument is
certainly appropriate, but it does indeed limit the extent of his discussions. As such.
Little's work represents an important study which paves the way for future research
which has more freedom to focus specifically on Newbigin's pneumatology as presented
in a variety of sources, rather than including it as one component of a more broadly-based
study.
1.2.3 Application-Based Studies
In addition to biographies and studies which focus on the significance of a
particular theme in Newbigin's writings, it is also important to note the depth of research
which is occurring with respect to two particular areas of application ofNewbigin's
thought to contemporary mission: his arguments with regard to mission to the West (or
missional ecclesiology) and inter-faith dialogue (or theology of religion). While both
Kandiah's and Little's studies noted above address these issues as key elements of their
theme-centered arguments, their works represent only two of over a dozen major studies
on Newbigin's thought in these areas. As space does not permit a thorough discussion of
all of these writings, this section will provide only a brief overview of selected major
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writings in each of these areas, noting any pertinent discussion ofNewbigin's
pneumatology therein.
1.2.3.1 Mission to the West and Missional Ecclesiology
Newbigin's writings on "mission to the Wesf and on the issues ofmissional
ecclesiology w hich undergird this mission have proven to be highly influential and the
source of significant study in recent years. Key writings in these areas have focused on a
variet\- of elements ofNewbigin's thought in these matters, ranging from descriptions of
Newbigin as an "apologist to the Wesf to discussions of his "public ethic" and
explorations of the postmodern ramifications of his epistemology (cf Feddes 2008; Riley
2001; Weston 2001). In addition, three significant studies, those by Foust, Goheen, and
Stults, have focused on Newbigin's missional ecclesiology itself, drawing out its
application to the contemporary Western context and providing analysis and critique
(Foust 2002; Goheen 2000; Stults 2009). A necessarily brief overview of these works
will reveal the extent of the scholarly discussion with regards to Newbigin's
understanding of the West as a mission field, in addition to the relative lack of substantial
exploration within the literature on the application ofNewbigin's pneumatology to
mission to the West.
1.2.3.1.1 Mission to the West
With respect to Newbigin's writings on "mission to the West," it is important to
highlight three studies�those provided by David J. Feddes (2008), Jeffrey Bryan Riley
(2001), and Paul Weston (2001).
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David J. Feddes (2008)
First, Da\ id J. Feddes' dissertation offers a comparative study ofNewbigin and
C. S. Lewis as "missionary apologists to the post-Christendom West," describing each of
their intellectual responses to the "de\ elopments in their British context that challenged
Christian plausibility" (Feddes 2008, iv). Feddes' study notes the cultural influence of
fi\ e institutions within Britain: "school, home, media, government, and church" and
focuses on discussions of epistemology, authority, and apologetics within Lewis' and
Newbigin's thought (Feddes 2008, iv). Pneumatology does not play a significant role in
his analysis.
Jeffrey Brian Riley (2001)
Similarly, Jeffrey Brian Riley's work. Truth as a Source ofChristian Public Ethic
in the Works ofStanley Hauerwas, Lesslie Newbigin, andRichardMouw, presents as part
of a comparative study Newbigin's grasp ofChristianity as "public truth" and his
argument that the gospel "summons the church to challenge all assumptions of authority
that stand against the truth of the gospel" (Riley 2001, abstract). These "assumptions"
include "the epistemology ofmodernity and the ideology of pluralism that logically
follows" (Riley 2001, 79). Pneumatologically, Riley notes Newbigin's argument that
"the Spirit is the active missionary and the church, when faithful, is the locus for the
Spirit's work" in addition to his understanding that as "the Spirit of truth leads the church
into the fulness of truth ... the church bears the gospel, which is truth for all people, but
the church does not possess all the truth" (Riley 2001, 105-106). Within his work, Riley
also critiques Newbigin's understanding of the Spirit's work, arguing that "the primary
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weakness in Newbigin's account of truth and the public ethic of the church is his
ineffecti\ e construal of the ministiy of the Holy Spirit in the church and world" (Riley
2001, 108). He adds, "Newbigin does much to reassert the role of the Spirit into the
public ethic of the church, but he does not sufficiently link the story of God's activity in
the world to the efficacious work of the Holy Spirit in the thoughts, proclamations, and
actions of the people ofGod" (Riley 2001, 108). Riley's critique ofNewbigin's
pneumatologN- specifically purports that Newbigin leaves too much of the Church's
certain grasp of truth until an eschatological endpoint, thus reducing the efficacy of the
Church's public ethic, as "the church cannot be certain of the truth and, therefore, must
speak tentatively in the public square" (Riley 2001, 111). IfNewbigin's pneumatology
were to grasp more substantially "the temporal impact of the Spirit of Truth indwelling
the church," then the Church's ability to proclaim this truth with confidence would be
given its appropriate recognition, for "the same Spirit who anointed Jesus for ministry is
also the one who anoints the church forministry" (Riley 2001, 109).
Paul Weston (2001)
Third, Paul Weston's work. Mission and Cultural Change: A Critical
Engagement with the Writings ofLesslie Newbigin, argues for the significance of
Newbigin's writings in addressing the missiological challenges which come from
Western society's shift from a modem to a postmodem understanding of reality (Weston
2001, 16). Weston's work emphasizes Newbigin's use ofMichael Polanyi's Personal
Knowledge as providing "the hermeneutical 'key', not only to his diagnostic analysis of
contemporary culture, but also to the conceptual and pragmatic framework within which
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he apphes the themes of mission and cultural reconstruction" (Weston 2001, 16-17).
Weston also asks w ithin his research ifNewbigin was "a 'postmodern' before
postmodemity arrived" but raises no major pneumatological issues in his discussion
(Weston 2001, 210).
1.2.3.1.2 Missional Ecclesiology
In addition to these three studies noted above, it is also imperative to highlight
three significant works which provide extensive analysis ofNewbigin's missional
ecclesiology, studies provided by Thomas F. Foust (2002), Michael W. Goheen (2000),
and Donald LeRoy Stuhs (2009).
Thomas F Foust (2002)
First, Thomas F. Foust presents a comparative study between "the missional
approach to Western culture" espoused by Newbigin and Dean E. Walker, arguing that
"the issues they raise, and the discussions they trigger . . . form fertile ground out of
which a missiology ofWestern culture might be construed" (Foust 2002, abstract).
Foust's study looks for commonalities in their approaches and presents a case that "these
two theologians approach the missio Dei from a Christological framework of
understanding through Restoration and Unity" (Foust 2002, 8). Foust then expands upon
this framework, filling in its details, with the hope that "the structure articulated herein
may be used as a tool for the Church universal to recognize the essential unity of
believers in Christ and the acknowledgement of our mutual participation in the missio
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Dei so that with one v oice wc may proclaim and live out the Gospel claim" (Foust 2002,
8)
Michael W. Goheen (20001
Also significant with regard to missional ecclesiology is Michael W. Goheen's
noteworthy dissertation, "As the Father Has Sent Me, IAm Sending You": J. E. Lesslie
Newbigin 's Missionair Ecelesiology (2000). Goheen's sizable work begins with a
biographical study of the development ofNewbigin's missionary ecclesiology, much
along the same lines as Wainwright's more broadly-based work, and then moves to an
extensive description and analysis of the ecclesiology itself, presenting Newbigin's
thought as a relevant missionary ecclesiology for the post-Christendom West.
Because of the thorough nature of Goheen's study, his writing includes several
discussions ofNewbigin's pneumatology, largely within his analysis ofNewbigin's
Trinitarian missiology, but also scattered throughout. In his biographical section, Goheen
describes the development ofNewbigin's understanding of the Holy Spirit as the primary
witness in mission, which originated in his early missionary experiences in India and then
developed further as he adopted a Trinitarian (missio Dei) understanding ofmission in
the late 1950s (Goheen 2000, 31-32, 118). Within his analysis ofNewbigin's missionary
ecclesiology, Goheen introduces Newbigin's understanding that "the Spirit is the
fundamental witness and the church's witness is derivative" within his discussion titled
"The Witness of the Holy Spirit to the Presence of the Kingdom in Jesus" (Goheen 2000,
153-155). He also describes the expansion ofNewbigin's convictions regarding the
sphere of the Spirit's work from his initial belief that this work was limited to activity
within the Church to later affirming that "the Spirit's work moves beyond the church to
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the world" (Goheen 2000. 155). Goheen offers a nine-page description and critique of
Newbigin's pneumatology, presenting the case that "in Newbigin's thought, the Spirit
brings the reality of the kingdom into the midst of the world. Thus He equips first Jesus,
then the community ofGod's people to witness to the reality of the kingdom ofGod"
(Goheen 2000, 181). Goheen argues that "understanding mission as first of all a work of
the Spirit [as Newbigin does] will keep the church from three distortions in its
understanding ofmission: legalistic, triumphalistic, and humanistic," as Newbigin's
pneumatology ofmission is 1) not based upon "obedience to a command", 2) is grounded
in the Church's weakness and suffering, and 3) is centered around mission as "God's
work" (Goheen 2000, 183-184). He then presents Newbigin's theology of the Spirit as
the foretaste or arrabon of the kingdom ofGod and of the Church as "the locus and agent
of the Spirit's witness" (Goheen 2000, 186-187). Lastly, Goheen offers a critique of
Newbigin's understanding of the Spirit's work outside of the Church, writing, "While the
insights that Newbigin develops along this line [with the Spirit as primary witness] are
significant, the promise of a fuller pneumatology that opens up the work of the Spirit
outside the church never materializes. As with the work of the Father, it remains
significantly underdeveloped" (Goheen 2000, 155).
Donald Le Roy Stults (2009)
As a final study to note with regards to missional ecclesiology, Donald Le Roy
Stults offers Grasping Truth andReality: Lesslie Newbigin 's Theology ofMission to the
Western World (2009). Stults' insightful and readable work presents Newbigin's
theological approach to the missionary dilemma of the West in a manner which, like
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Goheen and Wainwright, incorporates both biographical and analytical elements. With
regards to pneumatology, Stults highlights Newbigin's understanding of the Spirit's work
in three areas: in conversion, in leading the Church into all truth, and in serving as "the
arrabon (foretaste) that makes it possible for the church to be a witness to the gospel"
(Stults 2009, 212; cf. 1 14, 1 19-120, 21 1, 228, 234). As an apt pneumatological summary,
he wTites, "The Holy Spirit points people to the coming Kingdom of God and leads the
church until God's purposes for the whole of creation is complete, and all things are
brought into unity with Jesus Christ as the center" (Stults 2009, 212). In response to
Newbigin's emphasis on the Spirit's role in conversion, over and above that of the
Church, Stults presents a critique which is particularly insightfiil, connecting it with
Newbigin's disdain for "contextualization":
Another possible reason for Newbigin's attitude toward contextualization
is his theological over-emphasis on the responsibility of God and minimizing the
role of the Christian. Newbigin talks about the Holy Spirit working in the heart of
persons prior to conversion, an idea evidenced in his discussion of persons who
subsequently convert to Christ but testify to the notion that the true God was
working in their hearts. A balanced view would admit that persons leading these
unconverted persons to Christ play a significant role in cooperation with the Holy
Spirit to persuade these persons of the need to believe in Christ. Newbigin
minimizes the role of humanity to mere witness rather than ofutilizing a well-
informed apologetic, which would require some utilization of the rationality of
culture. This further suggests that humans must be willing just to repeat the
essential dogma of the Christian faith without any reference to this rationality.
This implies that Christians do not have to 'do their homework' in knowing their
culture and respecting it to the point of speaking to it in an understandable
manner. They merely witness and expect the Holy Spirit to do the rest. (Stults
2009, 248)
Stults thus asserts that Newbigin's pneumatology ofmission, by relying fiilly on the work
of the Spirit in people's hearts, minimizes the role of humanity in leading people to
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conversion to an extent that is out of balance and facilitates incomplete or irresponsible
contextual practice."
1.2.3.2 Inter-faith Dialogue and Theology of Religion
Lastly, in addition to studies focusing on mission to the West and missional
ecclesiology, it is also important to highlight the significant work that is being done with
respect to Newbigin's understanding of inter- faith dialogue and his theology of religion.
Little's work in this regard has already been noted, but several other studies which have
analyzed New bigin's writings that focus on witness amidst a pluralistic and inter-faith
context must be mentioned as well. Although Newbigin's writings in this area have been
presented in at least seven scholarly works, space limitations will restrict discussion to
only three of these studies.^
V Matthew Thomas (1996)
The first substantial study in this regard is V. Matthew Thomas' 1996 dissertation,
The Centrality ofChrist and Inter-Religious Dialogue in the Theology ofLesslie
Newbigin. Thomas' work, which leads to an application for the Church's "inter-religious
^ Stults' critique ofNewbigin's pneumatology cited here raises a key point regarding the "divine/human
balance" which will be addressed further in this study. With respect to Newbigin's negative stance towards
contextualization, Stults explains that "Newbigin's distrust for contextualization is best understood in the
context of the ecumenical movement which radicalized the concept by making the political/social context
the norm for theology, which to his mind is inappropriate contextualization" (Stults 2009, 244).
^ Studies not discussed but worthy of note include Graham Adams, Christ and the Other: In Dialogue with
Hick andNewbigin (Surrey, UK: Ashgate Publishing Limited, 2010), Dirk Griffioen, "Christelijke zending
en wereldsgodsdiesnsten: de godsdienstheologie van Gustav Wameck, Hendrik Kraemer en J.E. Lesslie
Newbigin in context [Christian mission and worldreligions: The theology of reUgion ofGustav Wameck,
Hendrik Kraemer and J.E. Lesslie Newbigin (with summary in English)]" (PhD diss., Universiteit Utrecht,
2007), and Gary Charies Davidson, "Where Alone Peace and Justice Embrace: A Confessional
Understanding of a Pluralist Society in the Thought of J.E. Lesslie Newbigin" (M.Div. thesis, Emmanuel
School ofReligion, Johnson City, Tennessee, 1996).
29
dialogue," builds a case which incorporates many of the elements discussed in the studies
above dealing with mission to the West. Thomas thus begins with Christology, as it is
central to his thesis, but then articulates Newbigin's understanding of epistemology and
the demands of the contemporary West as a cultural context, as both of these areas come
to bear on his approach to inter-religious dialogue at the present time in history. Thomas
then presents Newbigin's convictions with respect to inter-religious dialogue in
comparison wdth those of his conversation partners and opponents, including Karl Barth,
Hendrik Kraemer, John Hick, Paul Knitter, and others. He concludes by discussing how
Newbigin incorporates into his theology of religion elements of plurahsm, inclusivism,
and exclusivism, arguing that "it is clear that Newbigin cannot be slotted into any of the
three categories," (Thomas 1996, 362). Thomas also presents Newbigin's "manner and
goal ofmter-religious dialogue" which includes humility and vulnerability
�a "self-
emptying" which allows the Christian to be open to the Holy Spirit's using his or her
non-Christian dialogue partner bring to the Christian "shattering" conviction (Thomas
1996, 343-344).
In terms ofNewbigin's understanding of the work of the Spirit, Thomas asserts,
"We cannot properly understand Newbigin's christology or the centrality ofChrist in his
thought without reference to his ecclesiology and pneumatology" (Thomas 1996, 58). To
this end, Thomas writes that "the Spirit ofGod is the witness to Christ, and the Church's
mission is rooted in the very nature ofGod as Father, Son and Holy Spirif (Thomas
1996, 58-59). He highlights Newbigin's discussion of the Spirit's work in the life of
Jesus, the significance ofPentecost, and the Spirit's provision of "gifts and endowments
in the body ofChrist for the sake ofunity" (Thomas 1996, 58-62). In terms of
the
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Church's mission. Thomas presents Newbigin's understanding that the Spirit
"constitutes" the Church and that "the power of the age to come that works in the Church
now is the power of the Holy Spirit who is the earnest of the inheritance still to be
revealed" (Thomas 1996, 63-64). With respect to inter-religious dialogue, the main
thrust of his study, Thomas notes Newbigin's understanding of the Spirit's role in
conversion, the Spirit's using the non-Christian in the dialogue to convict the Christian,
and the Spirit's bringing glory to Christ "by taking all the gifts of God and showing them
to the Church as the treasury ofChrist (Jn 16:14-15)" (Thomas 1996, 344-345). Within
Thomas' study, he thus makes appropriate references to the relevant points in Newbigin's
pnemnatology, but discussion of these elements is brief, as they are not central to his
case.
Yongseuk Cho (2004)
A second work to note is Yongseuk Cho's comparative study between Hick and
Newbigin which is presented for application to the contemporary Korean context. His
study, A CriticalDialogue with Hick 's Religious Pluralism andNewbigin 's Theology of
Religions, advocates a position which aligns closely with Newbigin's theology as "an
evangelical inclusivisf , but it presents Hick's alternative view with clarity and respect
(Cho 2004, ii, 5). Cho discusses the introduction ofHick's (and Knitter's) religious
pluralism into the Korean Christian context by Methodist scholar Seon-Whan Byun in
1991, and states that religious plurahsm in general is a concept which is familiar to
Koreans, intersecting with the deeply-rooted Korean concept oiHan or "one" (Cho 2004,
202, 219-220). From Hick's writings, Cho affirms his argument that "rehgious
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experience is a common factor in human religious life and its validity should go beyond
Christian tradition" (Cho 2004, 259). As he has observed in his Korean context, Cho
notes that "the problem of salvation of people who have not had the opportunity to listen
to the Gospel but produced good fruits in their lives is not mere curiosity. Many Korean
Christians have struggled with this issue" (Cho 2004, 260). Cho advocates the work of
Harold Netland in Dissonant Voices (1991) as providing help in this area and discusses
the foundational distinction between Hick's and Newbigin's approach as having to do
with their \'ariant approaches to Scripture and rationality (Cho 2004, 261-262, 268). As a
result, Cho provides specific hermeneutical suggestions appropriate to the Korean multi-
religious context, stressing a commitment to the "historicity of the Gospel" combined
with a humble. Christlike posture for inter-faith dialogue (Cho 2004, 281-282, 286-287).
Pneumatologically, he makes brief reference to Newbigin's understanding of the
prevenient work of the Spirit, but provides little other discussion of the Spirit's activity
(Cho 2004, 145).
Nicholas J. Wood (2009)
As a final work dealing with issues of religious pluralism and dialogue, Nicholas
J. Wood offers Faiths andFaithfulness: Pluralism, Dialogue, andMission in the Work of
Kenneth Cragg andLesslie Newbigin (2009). Wood's study begins with a historical
discussion of "mission and dialogue," starting with the colonial period, and then presents
religious pluralism in the West as "one aspect of a wider plural culture with roots in the
whole experience ofmodem life" ushered in by the Enlightenment (Wood 2009, 43). As
"Chrisdan responses" to this religious pluralism. Wood presents Kari Rahner's Roman
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Catholic perspective, the liberal stances of John Hick, Paul Knitter, Stanley Samartha,
and Wesley Ariarajah, and evangelical responses in The Lausanne Covenant and in the
writings ofHarold Netland and Christopher Sugden (Wood 2009, 44-55). He then
discusses Kenneth Craig's "theology of encounter", comparing it with Newbigin's
"theology of engagement", and then draws from both to present a "missiology for a plural
society" which addresses both Christology and questions of "fulfilment" (Wood 2009,
169). As a conclusion. Wood offers his readers "a dialogical approach to mission"
designed to "fulfil the Christian calling to mission through its commitment to faithflil
witness" (Wood 2009, 189).
In terms ofpneumatology. Wood makes only one comment on Newbigin's
writings in these regards, an accusation ofNewbigin's neglecting the role of the Spirit
outside of the Church in his theology, writing as follows:
A related question is whether Newbigin pays sufficient attention to a
theology of the Holy Spirit, at least in any explicit way. This may seem a strange
point to make of the one who first introduced a Pentecostal model of the Church
to stand alongside the categories ofCatholic and Protestant. But the question
centres not upon the role of the Spirit within the Christian community, but upon
the divine activity in the world as a whole. He began to tackle both of these
issues in The Open Secret with his Trinitarian model for mission, but paid less
attention to them subsequently. (Wood 2009, 166)
Wood, like Goheen and Kandiah, argues that Newbigin has not sufficiently developed or
expressed a strong understanding of the work of the Spirit outside of the Church, an
element ofNewbigin's pneumatology which is actually highlighted by Little and Stuhs.
It appears that Newbigin's appraisal of the prevenient work of the Spirit in the world is an
area of debate, one which will be further addressed in this study.
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1.2.4 Comments on the State of the Literature with Respect to Newbigin's
Pneumatology ofMission
From this overview of the scholarly literature which has engaged Newbigin's
w ritings, it becomes apparent that the depth and quality of academic discussion of his
works has been substantial. The rigor of this emerging literature serves as a testimony to
the significance ofNewbigin's thought for the Church in mission. Within these studies,
one can see an engagement with Newbigin's theology ofmission which offers insightfiil
analysis and critique, and which presents arguments which are coherent and helpful for
the Church in mission.
With respect to Newbigin's pneumatology ofmission, one can see an appropriate
incorporation ofNewbigin's pneumatological emphases within these arguments, and one
can also observe an accurate grasp ofwhat could be considered to be key features of
Newbigin's pneumatology ofmission. These features include Newbigin's understanding
of the Spirit as the foretaste (or arrabon), as the primary witness, and as the Church's
guide as it participates in mission. One can also see within these studies a grasp of the
Spirit as the primary witness being of central importance. As one reads these works from
a pneumatological standpoint, however, it also becomes apparent that the scholarly
treatment ofNewbigin's pneumatology itself is, generally speaking, somewhat
"scattered" and occasional. The pneumatological elements ofNewbigin's thought are
incorporated into other arguments as they fit, but they are nowhere given a substantial,
thorough articulation and analysis in their own right. As a result, there exists a lack of an
overarching and complete understanding ofNewbigin's pneumatology ofmission and
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some of the direct ramifications of this pneumatology for the Church. It is this lack of
understanding in this area which this study intends to remedy.
1.3 Rationale Behind the Study
The examination of relevant scholarly literature above thus reveals three key
points with regards to Newbigin's pneumatology ofmission. First, it is clear that
pneumatology plays a significant role within Newbigin's theology ofmission, one which
is referred to often in the literature and incorporated into critical arguments which discuss
Newbigin's missiology in a variety of capacities. Without these pneumatological
elements, much of our scholarly understanding ofNewbigin's thought is left incomplete.
Second, however, it is also apparent from the above pneumatological analysis of the
literature that a gap exists in the Newbigin literature with regard to a substantial study
which focuses exclusively on his pneumatology ofmission. There is a need for an in-
depth articulation and analysis ofNewbigin's understanding of the ftmctional relationship
between the Spirit and the Church in mission. Third, it is evident within the references to
Newbigin's pneumatology noted above that in Newbigin's writings, there exists a unique
clarity of role distinction between the Spirit's work and that of the Church in this
relationship, a clarity which is potentially helpful for the Church as it seeks to understand
how to participate with God effectively in mission.
Because of these three points, it also becomes evident that a well-grounded study
which addresses Newbigin's understanding of the roles of the Spirit and the Church in
mission (i.e., his "pneumatological understanding") would be of benefit both to the
Church and to the scholarly community which has focused on Newbigin's writings. For
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the Church, it is beheved that Newbigin's conceptual clarity with respect to what is the
work of the Spirit in mission and what is the work of the Church can be helpful in an area
which can be difficult and at times unclear. For the academy, it is believed that a study
which approaches Newbigin's pneumatology as a single focus can bring clarity to an area
of his thought which is significant, but which is also widely scattered throughout both his
writings and the secondary literature. A scholarly work which would bring Newbigin's
pneumatological thoughts together into a singular, focused articulation and analysis
would provide a valuable resource.
1.4 Thesis and Structure of the Argument
The above introduction, literature analysis, and rationale for the study thus lead to
a thesis and structure which read as follows:
1.4.1 Thesis
This study asserts that Newbigin's pneumatology ofmission bears significance
for the Church because it provides a needed clarity of roles in the functional relationship
between the Holy Spirit and the Church in mission. It further asserts that Newbigin's
pneumatology bears particular relevance for the Church's ministry in the areas of
evangelism, church planting, and inter-faith dialogue.
This study also asserts that Newbigin's pneumatology ofmission bears
significance for the scholarly understanding ofNewbigin's theology ofmission, forming
a critical component of his missiological thought. Newbigin's pneumatology ofmission
holds as its central feature the concept of the Spirit and the Church as primary and
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secondary witnesses, but it is informed more fully by his understanding of the Spirit as
the foretaste, primary wihiess, and guide for the Church in mission.
1.4.2 Structure
As this research intends to perform two primary functions, 1) to provide the
Church with pneumatological understanding that will help it to more readily participate
with God in mission, and 2) to fill a notable gap within the literature with respect to
Newbigin's pneumatology ofmission, the following structure will be employed. First, it
w ill provide in chapter two an introduction to the foundational relevant concepts in
Newbigin's theology ofmission as a whole which come to bear on his pneumatology. As
such, it will demonstrate how his theology ofmission leads to a pneumatological
emphasis. Second, it will then present in chapter three Newbigin's understanding of the
role of the Spirit in mission, structuring its argument around Newbigin's grasp of the
Spirit as the foretaste, primary witness, and guide, and discussing the Spirit's function as
the primary witness as its central feature. It will then present in chapter four Newbigin's
understanding of the role of the Church, which is derivative and has as its central feature
the function of the Church as the secondary witness. Chapter five will then discuss the
implications ofNewbigin's pneumatology ofmission for the Church's practice in three
areas: church planting, evangelism, and inter-faith dialogue; it will then finish by
addressing relevant concerns with Newbigin's pneumatology and by presenting final
conclusions.
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1.5 Methodology
The methodology used for this study involves the examination primarily of
Newbigin's published writings with regard to the roles of the Holy Spirit and the Church
in mission. It draws heavily, but not exclusively, upon the Newbigin.Net CD-ROM
created by George Hunsberger, David Kettle, Thomas Foust, and John Flett in
cooperation wdth the University ofBirmingham Archives and the Newbigin Estate (see
Newbigin.Net website). This resource, which contains 195 ofNewbigin's published and
unpublished v^itings as full text documents in its searchable database, facilitated the
search for key writmgs by Newbigin on the roles of the Holy Spirit and the Church in
mission. In addition to these full text resources, this tool was also useful in locating
additional writings that were not included as fiill text files within the database itself
Further research outside ofNewbigin.Net included standard EBSCO searches for
both primary and secondary sources pertaining to Newbigin's pneumatology ofmission,
in addition to searches within the British Library Board's website. As they were
gathered, the writings were organized thematically and analyzed with respect to the
various roles which Newbigin assigns both to the Spirit and the Church as they present
their witness to the reality of the kingdom of God. In terms of technical terminology, the
researchmethodology used in this study is best described, drawing upon Jiirgen
Schuster's description of his own work, as "qualitative analysis of theological literature
in its historical context" (Schuster 2009, 43).
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1.6 Scope of the Research
In terms of its scope, this argument pertains to Newbigin's understanding of the
functional relationship between the Spirit and the Church in mission. Although
Newbigin's broader Trinitarian missiology and his reliance on the missio Dei factor into
this understanding in significant ways, these areas are not the central feature of this study,
nor are they addressed in depth. Because of this delimitation, it must be emphasized that
this argument represents only one component ofNewbigin's fiilly Trinitarian theology of
mission, that which pertains to the role of the Spirit in mission. Isolating this particular
element for the purposes of research does not, consequently, lead to a full theology of
mission which is to replace a broader, more Trinitarian understanding. Instead, it merely
examines in depth one significant aspect which needs to be highlighted.
In addition, it must be noted that this study is not a comparative study. Its
purpose is to examine one particular author's contribution to the pneumatological
understanding ofmission. Comparing his work with others' contributions is left to other
researchers.
Finally, with respect to the sources utilized, it must be stated that this study is
based upon a wide range ofNewbigin's written, published works in which he addresses
the theme ofpneumatology ofmission. In this regard, Newbigin's writings are both
consistent and extensive. In addition to these published, written works, the study also
incorporates selected unpublished writings and audio/video recordings which were also
found to be particularly relevant to the topic, but beyond these sources, other unpublished
and audio/video recordings were excluded.
CHAPTER TWO
RELEVANT FOUNDATIONAL CONCEPTS IN NEWBIGIN'S
THEOLOGY OF MISSION
2.1 Introduction
Before presenting an articulation and analysis ofNewbigin's understanding of the
fimctional relafionship between the Spirit and the Church in mission, it is first necessary
to provide an introductory overview of the relevant foundafional components of
Newbigin's missiology which come to bear on his pneumatology ofmission�those
which serve to establish the broader context of his pneumatological thought. As noted
above, Newbigm's theology ofmission is one which is essentially Trinitarian in nature,
based upon the conception of the Church's role in mission "as proclaiming the kingdom
of the Father, as sharing the life of the Son, and as bearing the witness of the Spirit"
(Newbigin 1995d, 29)."* Intertwined with this understanding, Newbigin also sees mission
as primarily being an action of God in which the Church participates. Such participation
in God's mission, the missio Dei, is central to the very nature of the Church and is to a
large extent the reason for the Church's existence.^ Although this study will not focus
Newbigin articulates this emphasis within his thought most clearly in The Relevance ofTrinitarian
Doctrinefor Today's Mission (1963) and The Open Secret (1978 and 1995). The course of its development
within Newbigin's missiology is presented in the third chapter ofMichael W. Goheen's As the Father Sent
Me, So IAm Sending You: J. E. Lesslie Newbigin 's Missionary Ecclesiology (2000).
^ Michael W. Goheen summarizes this concept well when he writes, "The church is defined by its
participation in the missio Dei. God is a missionary God and mission is the activity ofGod to redeem the
creation. The church exists because God has this mission to redeem the creation. The source of this mission
is God's love. His long path of reconciliation culminates in His sending Jesus. Jesus revealed and
accomplished the kingdom and poured out the Spirit so that people might enter that kingdom. The mission
ofGod has created the church: it is the locus ofGod's mission. The missio Dei has also taken the church up
into its work as an instrument. Through the life, words, and deeds the Spirit works to carrying out His
renewing work. There is no participation in Christ's redemption without participation in the His mission"
(Goheen 2000, 190). Goheen discusses Newbigin's missio Dei perspective in detail in chapter four of
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specifically on these areas of his thought, it will explore within its argument several of
the ramifications of both of these emphases as it discusses the component of the
Trinitarian mission ofGod which is "the witness of the Spirit," as well as what it means
for the Church to be "bearing" this witness (Newbigin 1995d, 29).
In addition to noting these two significant overarching elements ofNewbigin's
missiology, it is also necessary to describe at length three key aspects of his biblical
theology ofmission which are particularly relevant for his understanding of the
functional relationship between the Spirit and the Church in mission. These aspects of
his theology pertain to Newbigin's understanding of the nature of reality itself and to the
work of the Spirit and the Church within this reality. Consequently, Newbigin's grasp of
these three concepts�the gospel, the kingdom ofGod, and the mission of the Church�
will be presented as a necessary backdrop to his pneumatology ofmission. Finally,
within this discussion, the chapter will present an introduction to Newbigin's
understanding of the concept ofwitness, an aspect of his thought which forms the central
feature of his pneumatology ofmission. As a result of this chapter's overview of the
relevant foundational components ofNewbigin's missiology and the preceding chapter's
review of the secondary Newbigin literature, the reader will see the significance of
Newbigin's pneumatology for the scholarly understanding of his theology ofmission, as
it forms a critical component of his missiological thought.
As the Father Sent Me, So IAm Sending You (2000).
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2.2 The Nature of the Gospel
First, it is essential to explain how Newbigin understands the nature of the gospel.
What exactly is this "good news" which the Church is to proclaim? How did Jesus
Himself proclaim the gospel? Newbigin sees the answers to questions such as these as
being of central importance for the work of the Spirit and the Church in mission. This
section will assert that Newbigin understands the gospel as "an account of facts" which
describes a fundamental change in the nature of reality that was brought about by the
"coming near" of the kingdom of God in Jesus Christ (Newbigin 1995b, 1; 1995c; 1989b,
105). As such, the gospel is the "true story" and "the clue to history," an account of facts
which calls its hearers to a specific choice regarding its truth and relevance for their lives
(Newbigin, 1989b 103-115; 1995e, 76-77, 1995c).
2.2.1 The Gospel as an Account of Facts
To begin, Newbigin explains to his audience, "The gospel is an account of facts,
in the original sense of that word. Factum is something which has been done, and having
been done cannot be changed or undone" (Newbigin 1995b, 1; 1995c). To clarify his use
of the word's Latin origin, he then adds the addendum that factum is simply "the past
participle of the verb to do" (Newbigin 1985a, 30). The gospel, therefore, as an account
of facts, is a record of something which has been done, similar to what might appear as a
news report or in a history book. It is an account ofwhat has occurred.
Newbigin also notes the difference between the objective nature of facts and the
obviously subjective nature of one's interpretation of them (1995b, I). While what has
happened is considered to be an objective occurrence, the account or report of such an
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occurrence always contains at least some subjective element; this is due to the
perspective of the one making the report (Newbigin 1995b, 1). As Newbigin describes
the gospel as "an account of facts," he thus also qualifies this assertion by stating, "Of
course the record is an interpretation ofwhat has been done, as all historical record is.
One can dispute the interpretation and propose another" (Newbigin 1995b, 1). He then
states, however, "But interpretation is not imagination or invention. It has to be checked
all along the line by the known facts" (Newbigin 1995b, I). Newbigin thus asserts that
interpretive accounts, while subjective in nature, need to be grounded in what has
actually happened�in what has been done; while reporting "facts" contains a subjective
element due to the perspective of the reporter, the subjective element of such a report is
limited by the actual occurrence. With respect to the gospel, he writes in Proper
Confidence, "Facts are supposed to be objective; interpretations of them, in contrast, are
held to be subjective. That a man called Jesus was crucified and that it was alleged by his
disciples that he had risen again�these are facts. That in this action God was reconciling
the world to himself is the interpretation, not fact, and is therefore subjective" (Newbigin
1995e, 76).
Newbigin acknowledges the difficulties that such an understanding of the gospel
can raise in a postmodem era, where one's ability to have knowledge of objective facts is
held suspect (1995c). Indeed, as Paul Weston's research articulates, issues of
epistemology arise as a major wrifing focus towards the later years ofNewbigin's life, as
Newbigin, drawing on the writings ofMichael Polanyi, argues in agreement with the
postmodemists against the so-called objectivity of knowledge which the Enlightemnent
had promised through science (Weston 2001, 16-17; Newbigin et al. 1998, 150-153;
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Newbigin 1985a, 33-36; 1991, 19-39; 1996b, 7-10, 77-83; 2003a, 1-20). In the context of
his description of the gospel as "an account of facts", however, Newbigin writes as
follows:
The Gospel is a record of facts, in the original sense of the word factum�
something w hich has been done, is part of history, and cannot now be undone or
altered. Of course I know that what we call facts are only available to us as
meaning, as mediated to us through the exercise of our powers of interpretation.
But that does not make them merely subjective experiences. The collapse of an
illusory ideal of pure objectivity into the total subjectivity of post modernism is at
the root of our present lack of confidence. We are entrusted with a record of
facts, of things done, ofwhich we are witnesses. We can decline to believe them.
That possibility is always open. But if they are true, if that�to put it with
extreme concentration�almighty God, the creator of heaven and earth, has done
those things ofwhich the Gospel speaks, if indeed the eternal word has been made
flesh, made a part ofhuman history accessible to our human knowing, then this
must be the controlling factor, the absolute datum, the foundation of all our
understanding. As Athanasius said, it can only be a new arche, a new starting
point for all our thinking and being. It cannot be one element in a structure of
thought founded on other alleged certainties. It is either the cornerstone or the
stumbling block. It caimot be just one brick in a building erected on another
ground-plan. (1995c)
While acknowledging that all understanding of reality is mediated through interpretation,
Newbigin refuses to follow postmodem thinkers all the way on their joumey into pure
subjectivity (1995c). He argues, as noted above, that while the interpretation of facts is
indeed subjective and that such interpretations can certainly be rejected, all
interpretations are held in check by the actual occurrences which happen, those things
about which they are reporting (Newbigin 1995c). In the case of the gospel, as will be
discussed below, one's choice to either reject or accept this particular interpretation of
facts, of things that have been done, is of foundational importance�^the ground upon
which all other understanding of reality rests (Newbigin 1995c).
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2.2.2 The Gospel as Story
In addition to being an account of facts, however, the gospel is also a story. It is
"the story of God's mighty acts in creation and redemption and of God's promises
concerning what will be in the end" (Newbigin 1995e, 76). It is "the story of his grace"
and "the story of a people chosen and called by God to know his will, to do it and to be
the w itness to the world of his will and purpose of all nations and for all creation"
(Newbigin 1988c, 325; 1995b, I). Indeed, Newbigin refers to the gospel as "the true
story" and of Christ's crucifixion and resurrection as "the clue to history" (1989b, 103-
115: 1995e, 76-77). In the context of his recognition of the post-Enlightenment West as a
mission field, Newbigin argues for the truth of the biblical "story" over and above the
secular story which seeks to confine the biblical story to the realm of religion, which is
considered to be a privately chosen value (Newbigin 1996b, 82; I994f, 150-152; 1983,
35-37; 1991, 81). He confronts the Western church in this regard, writing as follows:
We have accepted as the "real" history the story that is told in the school
classrooms about the history of "civilization," which means the interpretation of
the human story from the point of view of this moment and this place in the whole
story. We have allowed the Bible to be inserted into this history as a very minor
strand in the whole human story, one element in the history of religions, which is
itself only one element in the whole fabric of human history. (Newbigin 1994f,
152)
In contrast to the acceptance of this relegation, he argues:
We have not had the boldness that, for example, our black-led churches in
Birmingham show, to recognize the story that the Bible tells as the real story, the
true story, the story that explains who we really are, where we come from and
where we are going. Ifwe were faithful to our best traditions, ifwe took the
Bible seriously over the years by the constant reading of it, expounding it,
meditating on it, then we would see the story that is told in the schools as a story
that misses the real point. What is the real point of the human story, in which my
life is only a small part? It is not in the achievement, somewhere in the distant
future, of a perfect human civilization. It is not in the achievement ofmy
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personal ambition, after which I decline into senility. The point of the whole
story has been made once and for all in the events that the New Testament tells.
If w e belicN C that, then we live by a different story from the one that is told in our
society. And the difference w ill become clear and will provoke questions.
(Newbigin \ 994\\ 152)
The biblical story, w hich centers in the gospel, is a different story from that which is told
in the secular classroom and in Western culture in general (Newbigin I994f, 152). It
provides a different lens for the interpretation of the facts of history, and a life which is
lived with this story as its larger framework will be distinct from a life which is shaped
by the stor\- of the Enlightenment (Newbigin I994f, 152).
Newbigin also emphasizes that the biblical story is not only different from the
secular story, but it is also, as noted above, to be acknowledged as the true story. He
writes, "The church's affirmation is that the story it tells is the true interpretation of all
human and cosmic history and that to understand history otherwise is to misunderstand it,
therefore misimderstanding the human situation here and now" (Newbigin I995e, 77).
While Newbigin resonates with the postmodem critique of the so-called objective nature
of the knowledge provided by science, he distances himself from postmodem relativism
which counts all stories as equally valid interpretations of reality (2003a, 7-10; 1995e,
76). He writes, "For the postmodemists, there are many stories, but no overarching tmth
by which they can be assessed. They are simply stories. The church's affirmation is that
the story it tells, embodies, and enacts is the tme story and that others are to be evaluated
by reference to if (Newbigin 1995e, 76).
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2.2.3 The Clue to History
For Newbigin, therefore, the bibhcal story's status as this true story leads to its
fimctioning also as "the clue to history," the story in which all other stories find their
meanings. He writes in A Faith for this One World?:
When we speak of the history ofGod's people, we are speaking of one particular
strand in world history, but we are not implying that that is something which
exists or can be understood in any kind of disjunction from world history. It is
part ofworld history, that part from which we understand the whole. It is the clue
to world history. The Bible, you will remember, does not make any sharp break
between the special history with which it is concemed and world history as a
whole. The Bible is, so to speak, open at both ends. It begins with the creation of
the whole cosmos and with all the tribes ofmen. Only after this does the story
narrow down on the principle of election until it reaches the crisis at which Israel
is one Man, and the whole purpose of God for the world is concentrated in the
single thread of events enacted on a hill outside Jerusalem. Then at once the story
broadens out again. The tribes ofmen, proleptically present on the day of
Pentecost, are gathered in, until at the end we have a vision which includes all the
nations and the entire cosmos. The Bible is thus concemed with the whole of
human history understood from one cenfre. (Newbigin 1961b, 80)
The biblical story, though focusing primarily on the history of the people of Israel in
particular, incorporates the history of the world as a whole, for it is, as Newbigin asserts,
"open at both ends" (1 96 lb, 80). It begins with the creation and subsequent scattering of
all the peoples of the earth, and it ends with their being gathered together again, unified
before Christ, whose cmcifixion and resurrection forms the center point ofworld history
(Newbigin 1961b, 80). In a 1954 article in the National Christian Council Review,
Newbigin writes:
When we stand up in the streets and preach the Gospel and ask people to
join us in the Church, we are making the tremendously bold claim that God really
has a purpose for the world and for all men, and that we have the secret of that
purpose, and that all men should join with us in obeying and fiilfilling that
purpose. When our hearers ask us to explain why we believe this, we ask them to
read the Bible. There they will find a sort of outline ofworld history, beginning
with the creation and ending with the glory of God's perfect kingdom; but the
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central thread of the history is the stoiy ofGod's people. And the centre point of
the story is the birth, life, death, resurrection and ascension of Jesus and the
coming of His Spirit to His disciples. It is from that centre point that we
understand the whole Bible, both the Old Testament and the New. Everything in
the Bible points tow ards Him, and then points outward from Him to the end of the
w orld and the ends of the earth. (1954c, 75-76)
In the Bible, then, one finds both the broader context ofworld history within God's
purposes, and one learns that the "centre point" of what is contained therein is Jesus
(Newbigin 1954c, 76). Regarding this central posidon ofChrist, he adds:
E\ erything in the Bible is to be understood by its reference to Him; He is the
turning point of the story. The purpose of everything in it is to lead us to Him.
We do not understand any of it rightly if it does not lead us to Him; but equally
w e do not understand Him rightly except by seeing Him where He is, at the centre
and turning point of actual history. That is why we need the whole Bible.
(Newbigin 1954c, 76)
2.2.4 The New Reality
In what sense are Jesus' life, death, and resurrecdon the center point ofhistory?
Why are these events so crucial? Newbigin argues regarding their effect as follows:
The dying and rising of Jesus is thus more than what I have just said. It is
more than an event within nature and history, for ifwe have already settled what
we think nature and history are, on some other grounds, then we shall find the
resurrection totally incredible. The dying and rising of Jesus is that central point
from which alone nature and history can be understood for what they are. This is
the unveiling of the glory of God. Here in this deed the really real is made
manifest, a love which reigns in utter self-abandonment.
I have used the words 'make manifest', but I close by reminding you again
that this event is not just a sign, it is a deed. It is not just a gesture, but an act.
Upon this distinction depends the question whether or not we take history
seriously. What we are dealing with in the dying and rising of Jesus is not a
symbol of the timeless nature of things, not a symbol of the cyclical renewal of
nature, like the myths of the dying and rising gods in Greek and Egyptian
religions. It is a historic deed which is the turning point of cosmic history, a
turning point which cannot be repeated. It is the place at which the victory of the
love of God was accomplished once for all. This is the starting point of
48
renewal�radical renewal. It is the beginning of a new creation which involves
the death of the old. (1968a, 13-14)
The death and resurrection ofChrist carry history around a comer into a new reality
which is grounded in the rc\ ealed glory and love of God (Newbigin 1968a, 13-14).
These events are not merely symbols of something else which is occurring (Newbigin
1968a, 14). They are historic deeds which form an effective force that changes the nature
of realitv' itself, ushering in the new creation (Newbigin 1968a, 14).
2.3 The Kingdom ofGod
As aptly described by Jiirgen Schuster, Newbigin understands this new reality (or
new creation) in terms of the coming near of the reign ofGod, an event which, as noted
above, is facilitated by the incamation, death, and resurrection ofChrist, and which leads
to an eschatological end-point which is to come at His retum (Schuster 2006, 220-222).
Regarding the gospel as an announcement of this coming near, Newbigin writes in The
Finality ofChrist:
The Gospel in its original form is the announcement of an event which is
decisive for all man and for the whole of their life. It is an event which is
described in universal, cosmic terms. The announcement implies that in this
event all God's purpose for the world is being brought to its fulfillment. We are
not dealing here with a religious message which brings to completion and
perfection the religious teachings of the ages; we are dealing with an
announcement which concerns the end of the world. The tme meaning of the
word 'finality' in relation to Jesus will be found by penetrating into the meaning
of this announcement. . . .
How shall we describe it? Is it a religious or a secular announcement? It
is not the teaching of a new way ofpersonal salvation after the manner of the
Buddha. Nor is it the announcement of a theocratic kingdom in the maimer of
Islam. How are we to describe it? It is the announcement of an event which
concerns the whole human situation and not merely one aspect of it�the religious
aspect, for example. It is the announcement of the reign ofGod present and
active. It sends Jesus and his disciples out on a mission which includes healing
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the sick and feeding the hungry as well as preaching the good news and teaching
the way of life. But it does not lead to the creation of a theocratic welfare state in
Israel; it leads to rejection, crucifixion and death. And yet death is not the end;
hcN'ond death is resurrection and the coming of the new era of the Spirit�promise
and guarantee of a new creation, of new heaven and a new earth, of the new
Jerusalem.
This announcement, then, is something unique. It is neither simply the
announcement of a new religious doctrine, nor the launching of a new secular
programme. It is not an answer offered to the 'questionableness of human
existence', if by that is meant the existence of the individual human person. It is
rather addressed to the questionableness of all things considered in their totality.
It is the announcement of the decisive encounter of God with men�not just with
men as indi\ idual 'souls' detachable from their place in human history, but with
mankind as a whole, with human history as a whole, indeed with the whole
creation. It concerns the consummation of all things. Its character as 'final' lies
in this fact. (1969b, 48-49)
For Newbigin, the announcement of the coming of the reign ofGod, which was "the
original preaching of the Gospel on the lips of Jesus," is the announcement of God's
dealings with humankind in a pervasive and conclusive manner (1977f, 67). Its scope is
beyond political and religious matters; it involves not merely humans as individuals, but
affects all ofhumanity and the entire creation (1969b, 48-49).
2.3.1 The Nearness of the Kingdom
From this point, the question then arises, however, as to what it means for this
reign to be "coming" or "at hand" (cf Mark 1:15; Matt. 4: 17)? What precisely is this
"event" or this "coming near" (Newbigin 1969b, 48)? In response to this question,
Newbigin notes that the announcement is not simply the proclamation that God is King,
as "it was not news to a Jew to say that God was King, because that was the whole
message of the Old Testament" (2003b, 29). Instead, he argues that the announcement of
the coming of this reign "meant that the kingship ofGod was no longer something in the
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distant future, or something in heaven, or a kind of theological topic for discussion, but
something confronting you here and now" (Newbigin 2003b, 29). In Sign oj the
Kingdom, he writes, "What, then, is new? The news is that this sovereignty has now
become present reality with which one has to come to terms. It is no longer something
remote, something belonging to the end of time, or to a transmundane sphere of reality.
It has become present reality" (Newbigin 1981b, 25).
For Newbigin, this coming near of the present reality of the kingdom is due to the
presence of Jesus. In the coming of Jesus, the reign of God "is 'among you' (Luke
17:21). Its powers are now at work in your midst (Matt. 12:28)" (Newbigin 1989b, 105).
Newbigin argues that "from the predominant use of the verb engiko in the New
Testament, it seems clear that 'near' is to be interpreted spatially rather than temporally.
The reign ofGod is now confronting you as a present reality. . . . This is so because in
fact the reign ofGod, his kingly power, is present in the man Jesus" (Newbigin 1989b,
105). In other words, for Newbigin, the reign ofGod is near in the Gospel accounts
because the power of the King Himself is present.
What, then, is the appropriate response to this announcement that the kingdom is
at hand? Newbigin argues that "the announcement is linked to a call to 'repent'�to
execute a U-tum of the whole mind, to face in the opposite direction" (1981b, 25). He
writes that even though the kingdom is present in Jesus, "at the same time this presence is
veiled. It is not obvious to the naked eye of unconverted men and women. They carmot
see because they face the wrong way and look for something which is not in tmth the
power of God. They must make a mental and spiritual U-tum, be converted, in order to
believe (not see) that the good news is tme: the reign of God is present" (Newbigin
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1989b, 105). This U-tum, which is Newbigin's translation of the Greek metanoiete, is
required in order to be able to see the kingdom (Newbigin 1986b). He stresses that such
an act of repentance involves faith, a gift which God provides to those whom He calls:
But the response will be�not open vision�but faith. Those who make this U-
tum will be enabled to believe the good news�the news that the reign ofGod is
now a present reality. We shall leam as we go through the story that this faith
itself is a gift to those who are called to be the witnesses of the presence of the
reign of God in Jesus. It is not simply to be understood as a human decision
among N'arious human possibilities; it is a gift ofGod to those who are called.
(Newbigin 1 98 lb, 26)
Through this God-provided faith, those who are called are enabled to make the
appropriate response, the U-tum of the mind which allows them to believe and
consequently see that the kingdom of God is at hand.
2.3.2 The Mystery of the Kingdom
Newbigin then asserts, however, that this "seeing" which follows repentance is
not necessarily as complete or as clear as one might expect. He notes that for Jesus'
disciples, this experience ofmaking the U-tum does not lead to the immediate realization
of the kingdom for which they had hoped (Newbigin 1981b, 27). He writes:
The understanding and enthusiasm are under severe strain. Things do not
tum out as expected. The Kingdom of God is not obviously present. There is a
persistent demand for explanation. 'Why does he keep us in the dark? Why does
he not make it plain? What is this "reign of God"? Where is it to be found? Can
he not make it plain?" (Newbigin 1981b, 27)
Newbigin writes that Jesus' response to their questions is to speak in parables: '"The
Kingdom of God is like . . .' But these leave the majority still guessing" (Newbigin
1 98 lb, 27). Jesus also performs miracles, "mighty works" which demonstrate His
authority, "but these too are ambiguous" as "John the Baptist sends messengers to ask,
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'Are you he who is to come, or shall we look for another?' (Luke 7:18ff.)" (Newbigin
1981b, 27). In response to this ambiguity which arises both from Jesus' parables and His
mighty w orks, Newbigin argues:
Neither the parables nor the 'mighty works' are unambiguous evidence of the
presence of the Kingdom. It is to those who are chosen and called, those to whom
it is 'given', those who are 'blessed', that parables and mighty works become
pointers to the mystery of the Kingdom. For this presence of the Kingdom is both
an unveiling and a veiling. Jesus, in the contingency and particularity of his
human being, is the presence of the Kingdom; but that very presence can be a
riddle or a scandal. (I98Ib, 28)
The parables and the mighty works, then, serve as "pointers" to the kingdom for "those
who are chosen and called," but even for these chosen ones, they remain only pointers,
and the presence of the kingdom remains somewhat mysterious (Newbigin 1981b, 28).
As a final "pointer," Newbigin concludes his discussion of the mystery of the
kingdom by addressing the hidden victory found in the crucifixion and resurrection
(1986b). He states:
And then we finally come to that which is the final parable and the final mighty
work�the crucifixion�the cross of Jesus, which looks like the end of
everything, which looks like the victory not of the Kingdom ofGod, but of the
kingdom of the devil. And again it is for those to whom it is given, those who
were chosen and called to be witnesses. It is for them that it is revealed that in the
cross of Jesus, the Kingdom of God triumphed and was not defeated. (Newbigin
1986b)
In the cross, one finds both the ultimate parable and the ultimate mighty work, an event
which in all appearances seems to be a defeat, but in a mysterious way actually serves as
the occasion for the victory of the Kingdom of God (Newbigin 1986b). Newbigin
emphasizes that the meaning of this parable and mighty work is revealed to those who
have been "chosen and called," although even to them, the mystery is not revealed in its
fullness (1986b).
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2.3.3 The Efficacy of the Cross and the Hiddenness of God's Reign
Newbigin then argues in this regard that God's actions through the crucifixion and
resurrection, w hile mysterious to human beings, are surely effective in bringing about the
^ ictor\' of the kingdom ofGod, stripping the powers of the evil one and ushering in a
completed, but veiled new reality (1989b, 105-106). He discusses the "conflict with the
powers" which "comes to its climax on the cross," and writes that "the presence of Jesus
strips the masks of righteousness and piety from the face of the powers. It does so
precisely because in him the kingship of God is veiled, hidden in a humble and powerless
man. The power of God is not of the same kind as the powers of this dark age"
(Newbigin 1989b, 105). The power ofGod, unlike the power of darkness, remains
hidden on the earth, but Newbigin adds that "those who are in the thick of this conflict as
disciples of Jesus are therefore taught to pray for the day when what is hidden will be
revealed, uncovered (the strict sense of apocalypse), when the rule ofGod will be made
manifest on the earth as it is now in heaven" (Newbigin 1989b, 105). This prayer for
what is hidden to be made plain is significant for Newbigin:
The key to the seeming contradiction between the statements which speak of the
kingdom as present and those which speak of it as future is to be found here. It is
not the difference between the incomplete and the complete; it is the difference
between the hidden and the manifest. This is expressed in the frequent use by
New Testament writers of the words ofPsalm 1 10: "The LORD says to my Lord,
'Sit at my right hand till I make your enemies your footstool.'" Jesus does now
reign at God's right hand, but this reign is hidden in heaven. It will become
manifest. What is now hidden will be revealed: this is the exact meaning of
apocalypse. (1989b, 105-106)
The question for Newbigin, then, is not one ofwhether the reign of God is incomplete or
complete, but ofwhether it is hidden or revealed (1989b, 105). Newbigin argues that
through the cross, Christ's reign is indeed complete (1989b, 106). This completed reign
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is seen and acknowledged in the heavenlies, but on the earth, it remains hidden until the
apocalypse, the great reveaUng (Newbigin 1989b, 106).
2.4 The Mission of the Church
What, then, does it mean to be living in this time when the completed reign of
God is revealed in the heavenlies but still veiled in the earth? For Newbigin, the period
in which we now li\'e, "between the coming of the kingdom in the veiled and powerless
Jesus, and the coming of the kingdom in manifest power" has a "precise meaning," one
which is central and definitive for the mission of the Church (1989b, 106). He writes:
That meaning is to be found in the mission of the Church to the nations. It is in
the mercy ofGod that the final unveiling of his power is held back so that all the
nations may have the same opportunity that was given to the first hearers in
Galilee, the opportunity to repent, to be converted, and to believe and recognize
the presence of the reign ofGod in the crucified Jesus. "The gospel of the
kingdom will be preached throughout the whole world as a testimony to all the
nations; and then the end will come" (Matt. 24:14). (Newbigin 1989b, 106)
It is due to God's mercy that God's manifest reign has not yet come, as he desires all the
nations to first have the opportunity to repent (Newbigin 1989b, 106). The mission of the
Church to preach the gospel to the nations is the expression of that mercy in concrete
action, as "the unveiling of the glory ofGod's kingdom in all its terrible majesty could
leave no fiirther room for the free acceptance in faith which Jesus called for" (Newbigin
1989b, 108). It is only the "veiling" of God's glory which allows for this free response,
and God "holds back the final unveiling in order that there may be time for repentance'"
(Newbigin 1989b, 108, 110-111).
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2,4.1 Marks of the Church's Mission: Suffering and Works of Power
The nature of the present time also affects the character of the Church's mission,
which is modeled after the character of Jesus' earthly ministry. Newbigin writes:
I have said that it is clear from the New Testament that the early Church saw itself
as li\ ing in the time between the times, the time when Jesus, having exposed and
disarmed the powers of darkness (Col. 2:15), is seated at the right hand ofGod
until the time when his reign shall be unveiled in all its glory among the nations.
The character of this time is given to it by the character of the earthly ministry of
Jesus. It is marked by suffering, and by the presence of the signs of the kingdom.
That is w hy the Fourth Gospel, in its portrayal of the missionary commission,
says that when Jesus said, "As the Father sent me, so I send you," he showed
them his hands and his side�the scars of his passion�and he breathed into them
the Spuit who is the foretaste of the kingdom (John 20:19-23). (1989b, 107)
Newbigin argues that as the Church confronts the forces of evil, it will experience
suffering, as "the powers of darkness, though disarmed and robbed of final authority, are
still powerful" (1989b, 107). Such suffering echoes that which was experienced by
Christ and is an integral mark of the Church's mission during this time between the times
(Newbigin 1989b, 107).
In addition, though, Newbigin writes that the Church's mission will also be
marked by the "signs of the kingdom", the mighty works which "are not�so to say�
steps on the way to the kingdom, but unveilings of, glimpses of that kingdom which is
aheady a reality" (1989b, 107-108). These works ofpower were displayed in Jesus'
ministry on the earth and are to continue through His followers, testifying to the reality of
God's reign. Newbigin writes:
And this preaching of the kingdom will be accompanied, as Jesus' preaching was,
by the signs of the kingdom. There will be evidence of the power of the kingdom
at work, even in this age. The authority which is given to Jesus as he sits at the
right hand ofGod will be shown in the fulfillment of the mission to all the nations
(Matt. 28:1 8ff). (1989b, 106)
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As a source ofpower for these works, Newbigin notes that the Church will rely on the
same Spirit which rested upon Jesus, the Holy Spirit, who provides what is needed:
Because Jesus goes to the Father, the disciples will do even greater works than he
did (John 14: 19). When the Spirit (the arrabon of the kingdom) comes upon the
disciples, they will receive the powers of the kingdom and thus become Jesus'
witnesses (Acts 1 : 6-8). In this sense, some of those who heard Jesus speak will
li\ e to see the kingdom ofGod coming with power (Mark 9:1). (1989b, 106)
2.4.2 Church as Sign, Instrument, and Foretaste
Newbigin also argues that during this "time between the times," the Church will
exist as a "sign, instrument, and foretaste of God's reign," with the local church
embodying these three elements "for that place for which it is responsible" (1989b, 107;
1994f, 60). He begins his explanation of this assertion by discussing the Church first as a
"foretaste", a word which is the English translation of the New Testament word arrabon
(Newbigin I994f, 60). He relays the following two stories to help explain its meaning
and usage:
I was once making an elaborate explanation of this word arrabon in a
class in the Selly Oak colleges and explaining how scholars used to be puzzled by
it because it is not a classical Greek word. Then they dug up a lot ofparchments
in the sands ofEgypt and found that they were shopkeepers' accounts, and that
arrabon was just the word that the shopkeepers all used for cash on deposit, a
pledge for a bill that you would pay at the end. And an Egyptian student in my
class got up and said, "Well, we still use the same word in Cairo"�apparently the
Arabic word arbon is still the operative word. If you want to buy a suit in Cairo
you dicker about the cloth and the style and all that, but before the tailor will start
making it he'll ask you to put down some cash. This is spendable cash, not just
an lOU�he can go and have a drink with it. But the point of that cash is that it is
a pledge that the full bill is going to be paid. And this is the word that St. Paul
uses over and over again for the Holy Spirit.
To use an analogy closer to home, think of one of these very posh dinner
parties where you are kept standing for ages and ages and wonder whether there's
ever going to be anything to drink. Then a trolley is brought out and there is a
tinkle of glasses, and you are extremely glad to get a drink, not only because
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you're getting \ ery thirsty but, more importantly, because that trolley is a sign
that something is cooking in the kitchen. Now the Holy Spirit is the aperitif for
the messianic banquet. It is something you enjoy now, and that's the great thing
in the charismatic movement. You enjoy it. There is something really to enjoy
and celebrate now. It's not just an lOU, a promissory note. But the whole point
of it is that it is a foretaste, that it assures you of a greater reality still to come.
And in that sense the Church is a foretaste of the Kingdom. (Newbigin 1994f 60-
61)
New bigin's discussion of the Church as the arrabon describes it as having both genuine
\'alue in and of itself and also having value as an indicator of something which is coming
in the future which is more grand and complete (I994f, 60-61). The Church is indeed
"spendable cash" and a genuine "drink", but it does not compare with the wealth or feast
which is to follow (Newbigin I994f, 60-61). To the world around it, though, this
arrabon or foretaste serves as a genuine preliminary taste of the character of God's
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reign.
In addition to being a foretaste, the Church serves as an "instrument", a tool
which is used in God's hands. He writes:
It can be an instrument through which God's will for justice and peace and
freedom is done in the world. And that takes the Church out into the secular
world with whatever is relevant to the real needs of that world. If that is not
happening, how is the world going to know that the reality we talk about is true?
I have recently been struck by the fact that in what is often called the mission
charge in Matthew 10, the beginning says nothing about preaching at all. It
simply says that Jesus chose these disciples and gave them authority over unclean
spirits to cast them out and to heal every disease and every infirmity. Nothing
about preaching there. Then the names of the twelve disciples are given. And
only then does he say, "As you go, preach. And say the Kingdom ofHeaven is at
hand." If you look at it that way, you can see that the preaching is the explanation
ofwhat is happening. If there is nothing happening there is nothing to explain.
But the preaching is the explaining. Other people were healers also. Other people
cast out devils in the time of Jesus. But if you asked why devils were being cast
out, why people were being healed, the answer would be, the reign ofGod is upon
you. (Newbigin 1994f, 61-62)
^ As can be seen in the above selection, Newbigin refers to both the Church and the Spirit as the arrabon,
as they both function as foretastes of the reality of the kingdom, although in different yet interrelated ways.
This aspect ofNewbigin's thought will be addressed further in chapters three and four.
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As the Church enters into the needs of the world, God uses it to bring healing,
delix erance, and freedom, accomplishing His will, and setting things right in His eyes
(Newbigin 1994f, 61-62). The accomplishment of this justice and the bringing about of
righteous states of affairs in the midst of the "normal", yet unjust suffering of the world,
requires for its onlookers an explanation�why is this happening (Newbigin 1994f, 62)?
The answ er which the disciples are to give in response to the question is simply, "The
reign of God is upon you" (Newbigin 1994f, 62). Thus, as the Church serves as God's
instrument, it testifies to the reality ofHis reign, acting as an effective force both in
actions and in words.
Finally, during this "time between the times," Newbigin asserts that "the Church
is a sign" (1994f, 63). He explains:
A sign is supposed to point to something not yet visible. If you want to direct
people to Winson Green you don't put a sign up in Winson Green; you have a
sign in Handsworth or Edgbaston or somewhere that says "Winson Green." The
point of a sign is to point to something that is real but not yet visible. The thing is
invisible not because it doesn't exist but because it is over the horizon.
(Newbigin 1994f, 63)
In a world in which people cannot yet see the kingdom, the Church is to be "a sign that
points people to a reality beyond what we can see," just as a road sign points to
something which is still hidden, beyond the horizon (Newbigin 1994f, 63). It lets people
know that it is real, even if it cannot yet be seen; such is the purpose of a sign. With
respect to the reality to which the sign points, he writes in terms of a concrete
eschatological expectation:
We are not offering Utopian illusions. We are pointing people to a reality that lies
beyond history, beyond death. But we are erecting in this world, here and now,
signs�credible signs�that make it possible for people to believe that that is the
great reality and to join us in going that way. (Newbigin 1994f, 63)
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As a sign, then, the Church points to the greater reality which is now unseen, or currently
\ eiled, that of the kingdom ofGod.
2.4.3 Church as Witness
Lastly, New bigin also understands the mission of the Church in terms ofwitness,
a concept w hich is central to his understanding ofmission and which connects directly
with his pneumatology of mission. He often introduces this concept of the Church as
w imess through an exegesis ofActs 1:6-8 as follows:
When the disciples had come together, they asked Jesus: "Lord, will you
at this time restore the kingdom to Israel?" He said to them: "It is not for
you to know times or seasons which the Father has fixed by his own
authority. But you shall receive power when the Holy Spirit has come
upon you; and you shall be my witnesses in Jerusalem and in all Judea and
Samaria and to the end of the earth" (Actsl:6-8).
Here is the Lucan version of the missionary commission. The disciples
have at last become convinced that the cross was not a defeat but a victory. After
the shattering events of that terrible week, when it had seemed that the message
about the kingdom was a colossal mistake and that the old powers that had always
dominated the world were still in control, they have come to know and believe
that it is not so, that death and all its powers have been met and mastered, that
Jesus is king. They have done the U-tum. They believe.
And so they ask the obvious question: Do we now see the kingdom in
actual operation? Surely it does not remain a secret any more? Surely now we
can expect that it will be made clear for all the world to see that the old promise is
fulfilled, that Yahweh is king and lord of all. It is the obvious question.
(Newbigin 1987a, 15)
Newbigin thus notes that in this text, the disciples now have the understanding of the
cross as a victory over the powers of darkness, rather than as a defeat, and they then ask
what is, for Newbigin, the "obvious" next question, "Lord, will you at this time restore
the kingdom to Israel?" (1987a, 15).
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Newbigin charaeterizes Jesus' answer to their question as both a "warning and a
promise" (1987a, 15). As a warning, Jesus' answering that "it is not for you to know the
times or seasons" is a way of stating, "the kingdom is God's kingdom: it is not your
programme" (Newbigin 1987a, 15). Newbigin often illustrates his understanding of this
aspect of Jesus' response by recalling some of his conversations with visitors to his home
during his time as bishop in Madras (Newbigin 1994f, 55-56; 1987a, 16; 1986b; 2003b,
46). He writes in A Word in Season:
My house was halfway between the airport and the city, so it was a
wonderful place for ecumenical travelers to stop off and have lunch. After lunch I
always got the question, "Are you optimistic or pessimistic about the fiiture of the
church in India?" to which I developed the standard reply, "I believe that Jesus
rose from the dead, and therefore the question doesn't arise." In regard to a fact,
one is not optimistic or pessimistic. One is believing or unbelieving. (Newbigin
1994f, 55-56)
He then explains his choice of this response to their question in Mission in Christ 's Way:
We are constantly tempted to see the cause of the gospel as if it were a
programme about which we could be optimistic or pessimistic. In England, where
the churches are on the defensive, we are always tempted to fall into the world's
way of looking at the church. For the media, Christianity is a "good cause" that
requires support and that will collapse if enough people do not rally to its support.
Christians are tempted to fall into this absurd way of thinking. In places where
the churches are more "successful", where optimism is more common than
pessimism, one finds the same fundamental error. I see literature put out by
mission and "church growth" agencies that suggests that the mission of the church
is an exercise in marketing such as might well be mounted by Ford or General
Motors. Ifwe invest so much money and human power in a certain area, and if
we have the right sales technique, we can expect corresponding results. And, of
course, a good salesman is always optimistic!
We need the warning. The kingdom ofGod is, quite simply, God's reign; it is not
our programme. The question is not optimism or pessimism; it is belief or
unbelief (Newbigin 1987a, 15)
For Newbigin, Christ's statement that "it is not for you to know the times or seasons
which the Father has fixed by his own authority" is a waming to the Church to not be
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tempted to think that the kingdom of God is something which it can control, or whose
"success" is in its hands (Newbigin 1987a, 15). The kingdom, rather, is a fact. The
Church's role is to attest to the truth of this fact; being "optimistic" or "pessimistic"
regarding a "status" misunderstands the nature of the Church's responsibility, which is
simply to attest to the truth of a fact (Newbigin 1987a, 15).
From this point, he then proceeds to argue that if the "waming" is to not assume
responsibility for God's reign, then the "promise" contained in this text is that "you shall
recei\ e power when the Holy Spirit has come upon you; and you shall be my witnesses in
Jemsalem and in all Judea and Samaria and to the end of the earth" (Newbigin 1987a, 15-
16; cf Acts 1:6-8). Newbigin notes that Jesus' words are "a promise, not a command. It
is not: 'You must go and be witnesses'; it is 'The Holy Spirit will come, and you will be
my witnesses.' There is a vast difference between these two" (Newbigin 1987a, 16). The
difference between mission as a command and mission as a promise is a key distinction
for Newbigin, one which is highlighted in his interpretation of this text. Drawing upon
Harry R. Boer's argument in Pentecost andMissions, Newbigin writes in The Gospel in a
Pluralist Society:
There has been a long tradition which sees the mission of the Church primarily as
obedience to a command. It has been customary to speak of "the missionary
mandate." This way ofputting the matter is certainly not without justification,
and yet it seems to me that it misses the point. It tends to make mission a burden
rather than a joy, to make it part of the law rather than part of the gospel. If one
looks at the New Testament evidence one gets another impression. Mission
begins with a kind of explosion of joy. The news that the rejected and cmcified
Jesus is alive is something that caimot possibly be suppressed. It must be told.
Who could keep silent about such a fact? The mission of the Church in the pages
of the New Testament is more like the fallout from a vast explosion, a radioactive
fallout which is not lethal but life-giving. One searches in vain through the letters
of St. Paul to find any suggestion that he anywhere lays it on the conscience of his
readers that they ought to be active in mission. For himself it is inconceivable
that he should keep silent. "Woe to me if I do not preach the gospel!" (1 Cor.
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9: 16). But nowhere do we find him telling his readers that they have a duty to do
so. (Newbigin 1989b, 116; cf Newbigin 1982a, 146-147; 1965c, 61; Boer 1961
44-46)
Newbigin thus characterizes the motivation for mission not as obligation to a command,
but as "an explosion ofjoy" and as "a radioactive fallout which is not lethal but hfe
gi\'ing" (1989b, 116). It is not a burden which is placed upon the Church, but rather is
the joyful center of its nature (Newbigin 1989b, 1 16). Witness emerges naturally and
joyflilly, as the hearing of good news spontaneously leads to its being shared.
Returning to Jesus' promise, Newbigin notes, "You may ask: 'How is the promise
related to the question?' The question was about the kingdom; the promise is about the
Spuit. How does the promise answer the question?" (Newbigin 1987a, 17). Indeed,
Jesus' response to the disciples' question as to whether he will now "restore the kingdom
to Israel" is not what the disciples were expecting. He does not speak of a grand political
event or of an earthly coronation; instead, he speaks of the coming of the Holy Spirit and
of their own witness.
It is at this point where Newbigin's understanding of the Holy Spirit begins to
play its focal role in his understanding ofmission. Newbigin draws upon the word
arrabon, as described above with respect to the Church, as being a strong biblical
descriptor of the Spirit. He writes:
How does the promise answer the question? Quite simply, because the Spirit is
the foretaste, the pledge, the arrabon of the kingdom. This word arrabon, which
Paul uses several times to speak of the Spirit, is an interesting one. . . . The Holy
Spirit is the arrabon of the kingdom. It is not just a verbal promise. It is a real
gift now, a real foretaste of the joy, the freedom, the righteousness, the holiness of
God's kingdom. It is real now. But its special character is that it carries the
promise of something much greater to come and makes us look forward and press
forward with eager hope towards that greater reality that lies ahead. And it is this
that makes the church a witness to the kingdom. The witness is not essentially a
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task laid upon the church; it is a gift given to the church. It is an overflow of
Pentecost. (Newbigin 1987a, 16-17^
The disciples are indeed going to be witnesses to the reality of the kingdom, but the fact
that they are going to be witnesses is not a burden. Instead, it is a promise, for the
coming of the Holy Spirit, whose presence is the arrabon of the kingdom and the
foretaste which testifies to its reality, will be given to them, and the presence of the Spirit
will testify to the reign ofGod through them (Newbigin 1987a, 17).''
New^bigin then argues that Jesus' promise of the Spirit's coming and the
consequent witness that would proceed "was fulfilled on the day ofPentecosf (1982a,
147). On that day, the apostles were turned into witnesses, not primarily due to any
strategic actions on their part, but rather in the natural sense ofwitnesses simply being
people who describe something which is going on (Newbigin 1982a, 147). He writes:
Immediately the apostles were turned into witnesses. In what sense? Not that
they forthwith decided to embark on a preaching campaign. Their being
witnesses was not an action or a decision of theirs. They became witnesses by
something that God had done, because "something" became the occasion for
questions. The crowds came running to ask: "What is happening?" The first
Christian preaching was an answer to that question. It was not a program initiated
by the apostles. The initiative was God's and the action was his. His action made
the apostles witnesses. As in the Gospel narratives, the words explain the acts.
And this is in line with the biblical testimony as a whole. When in the former
days the Lord said to exiled Israel "You are my witnesses" (Isa. 43:10) the
reference was not to something that Israel would or could do, but to something
that the sovereign Lord would do to his people�blind and deaf as they are (v. 8).
The initiator, the active agent, is the Lord who is the Spirit. The apostolic
^
As bibhcal support for this stance, Newbigin adds: "It will immediately be obvious that this accords with
much else in the New Testament. In the synoptic gospels Jesus says that his disciples are not to worry
about what to say when they are put under interrogation, 'for it is not you who speak, but the Holy Spirit'
(Mark 13:11). In the same context of rejection and persecution, the same promise is given to the disciples
in the Johannine record. After Jesus has warned them that they will be rejected as he was rejected, he goes
on: 'But when the counselor (or Advocate: Greek, Paradetos) comes, whom I shall send you from the
Father, even the Spirit of truth who proceeds from the Father, he will bear witness to me; and you are also
witnesses because you have been with me from the beginning' (John 15:26f). In the next chapter we are
told that this same Advocate, who is here the advocate for the defence of the harassed church, will also be
the advocate for the prosecution of the attacking world; he will confute the world's most fundamental ideas
of sin, righteousness and judgment (John 16:7-10). Once again, this is not a task laid upon the church, but
a promise given to it" (Newbigin 1987a, 17-18).
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preaching is not an act of obedience to an order; it is a witness, a testifying, a
pointing to the source of happenings, events, actions, which are otherwise
inexphcable. (Newbigin 1982a, 147)
The apostles' becoming witnesses is a result of the actions of God�deeds which are
significant, obvious, and require an explanation (Newbigin 1982a, 147). Their
proclamation, or ser\ ing as witnesses, follows naturally from the actions of the Holy
Spirit which are indicative of the new reality, the hidden but now partially visible reign of
God (Newbigin 1982a, 147).
Along these lines, Newbigin notes in The Gospel in a Pluralist Society that
"almost all the proclamations of the gospel which are described in Acts are in response to
questions asked by those outside the Church" (1989b, 116). Citing the testimonies given
by Peter, Stephen, Philip, and Paul, Newbigin argues that "in every case there is
something present, a new reality, which calls for explanation and so prompts the question
to which the preaching of the gospel is the answer" (1989b, 116-117). Newbigin
describes the Pentecost event, characterized by the tongues of fire and the plurality of
languages, and writes:
Something is happening which prompts the crowd to come together and ask,
"What is going on?" The answer ofPeter is in effect a statement that what is
going on is that the last day has arrived and the powers of the new age are aheady
at work, and that this is so because of the life, ministry, death, resurrection, and
ascension of Jesus. The sermon leads up to a climax in the citing of the Psalm
1 10 (Acts 2:34). Jesus, whom they had crucified, is now seated at the right hand
ofGod until all things are put under his feet. This has to be told to all who will
hear simply because it is the truth. This is the reality which all human beings
must henceforth take into account. The real government of the universe, the final
reality which in the end confronts every human being, is the cmcified and risen
Jesus. And to the question, "What, then, are we to do?" the answer is "Repent
and be baptized in the name of Jesus." (1989b, 117)
In the Pentecost event, the Spirit of God comes in power in a visible way, an occurrence
which naturally prompts onlookers to ask what is going on (Newbigin 1989b, 117). The
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explanation confirms that what is happening is indicative of a new reality which needs to
be understood and which demands a response�one of repentance (Newbigin 1989b,
117).
2.5 Conclusion
The elements ofNewbigin's theology ofmission presented above provide a
foundation upon which his pneumatology rests and lead to an understanding of the
logical necessity for a pneumatological emphasis within his theology ofmission as a
whole. As the gospel serves as an account of facts which describes the true story of
human history, the reality of the kingdom of God which it describes is attested to by the
Church, who serves as this kingdom's sign, instrument, and foretaste. In so doing, the
Church provides a witness which testifies to the kingdom's reality by explaining to the
world the meaning of the actions of God in its midst and by pointing people toward the
kingdom. Within the Church (and moving beyond the Church), it is the presence of the
Spirit as the arrabon of the kingdom which testifies to this kingdom's reality.
These aspects ofNewbigin's thought frame his understanding of the nature of
reality and of the work of the Church and the Spirit in testifying to the kingdom's reality
within it. Newbigin's missiology, in this sense, requires a pneumatological element
which articulates precisely how the Spirit and the Church work together in bearing
witness to, or in testifying to the world of the hidden, but real kingdom of God which has
"drawn near" in Christ and which calls for a response of repentance. It is because of this
need for a clear understanding of the working relationship between the Spirit and the
Church in mission within Newbigin's thought that the remainder of this study will
examine his writings with respect to each of their roles. Such an examination seeks to
proN'ide for the academy a more precise understanding ofNewbigin's pneumatology of
mission and for the Church a clearer grasp, based upon Newbigin's thought, of how to
effectively partner with the Spirit as it participates in the mission ofGod.
CHAPTER THREE
THE ROLE OF THE HOLY SPIRIT IN MISSION
3.1 Introduction
As stated in chapter one, this study asserts that Newbigin's pneumatology
provides a needed clarification between the roles of the Holy Spirit and the Church in the
practice ofmission. This chapter describes Newbigin's understanding of the work of the
Spirit in mission. As it does so, it will incorporate inter alia many aspects ofNewbigin's
grasp of the work of the Church as well, but a more focused discussion of the Church's
role will be presented chapter four.
In addition to its assertion regarding Newbigin's provision of role clarification,
this study also argues that Newbigin's pneumatology ofmission holds as its central
feature the concept of the Spirit and the Church as primary and secondary witnesses to
the reality of the kingdom, but that it is informed more fully by his understanding of the
Spirit as the foretaste, primary witness, and guide for the Church in mission. To support
this assertion, this chapter will present Newbigin's understanding of the Spirit's work in
mission as the primary witness as central to his pneumatology, but it will also present his
belief in the Spirit's work in mission as involving significant roles as foretaste and guide
as well.
Structurally, it will be divided into three major sections, beginning with a
discussion ofNewbigin's grasp of the Spirit as foretaste, as it serves as the foundation for
his understanding ofprimary witness. It will then in its second section discuss the central
feature ofNewbigin's pneumatology�his understanding of the Spirit as the primary
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witness to the reality of the kingdom. For its third section, it will articulate Newbigin's
grasp of the Spirit's work as the Church's guide in mission, the one who leads it in a
variety ofways as it proceeds in its missionary journey. The chapter will then end with a
brief conclusion which will demonstrate how Newbigin's understanding of the Spirit's
role in mission provides for the Church a clear picture of the Spirit's work, which is
distinct from its own, and provides for the academy a critical component ofNewbigin's
missiological thought.
3.2 The Spirit as Foretaste
As introduced in the discussion of the Church as witness in chapter two,
Newbigin's pneumatology ofmission rests foundationally on his grasp of the Spirit as
"foretaste", a concept which he gleans from the Pauline literature, primarily from
Romans 8 (Newbigin 1978b, 6; 1990a, 7-8; 1982a, 147). Newbigin refers to this chapter
within Paul's epistles as "the greatest passage in all his writings dealing with life in the
Spirit" (Newbigin 1972g, 52). Other key texts which form Newbigin's understanding of
the Spirit as foretaste include Ephesians 1:14 and 2 Corinthians 1:22, passages in which
Paul refers to the Spirit using the word arrabon, a term which is sometimes translated as
a "guarantee" or an "eamesf of a ftiture "inheritance" (Newbigin 1978b, 6). This section
will articulate more fully Newbigin's understanding of the Spirit as the foretaste and the
arrabon, drawing upon his exposition of these texts. It will then demonstrate how this
foundational component leads to the central feature of his pneumatology ofmission�his
grasp of the Spirit and the Church as primary and secondary witnesses to the reality of the
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kingdom�because the Spirit's function as foretaste "constitutes the Church as witness"
(Newbigin 1989b, 120).
3.2.1 Romans 8
To begin, Newbigin's understanding of the Spirit as foretaste derives primarily
from Romans 8, hax ing a particular emphasis on verses 22 and 23 within that chapter. In
the NIV, these \'erses read as follows:
We know that the whole creation has been groaning as in the pains of childbirth
right up to the present time. Not only so, but we ourselves, who have the
firstfruits of the Sphit, groan inwardly as we wait eagerly for our adoption as
sons, the redemption of our bodies. (NIV)
In his comments on this text, Newbigin first discusses its childbirth metaphor as
providing meaning to the suffering which occurs during this present transitional age
(Newbigin 1972f, 41-43; 1990a, 7; 1976). He writes, for example, in his "Bible Study on
Romans 8":
The road to the new creation is not a smooth incline. The metaphor of childbirth
is one of those frequently used in the Bible to express the relation between the old
and the new. Others (as we have seen) are those of the com ofwheat which is
apparently lost in the earth, and the fire which must first test all our works. But
the assurance that this radical discontinuity is not the last word comes from no
metaphor, but from the death and resurrection of Jesus. He himself had used the
metaphor, of the travail of childbirth to interpret his death and resurrection (John
16: 20-22). The new creation is not just an extension of the old. There is travail,
pain, death. We are in the midst of this travail. (Newbigin 1976)
The suffering of this age is genuine and painful, but it is not meaningless. It comes as
part of the death which makes way for new life, just as the resurrection of Jesus required
first that He suffer and die (Newbigin 1976). Expressing this same sentiment in another
piece, Newbigin writes in "The Holy Spirit and the Church" that "a new world is
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struggling to be bom (verse 22) and we also share in the pains of this childbirth (verse
23)" (1972f,42).
Second, Newbigin states that in the midst of this suffering, we are given a gift
which inspires hope�the Holy Spirit, whose presence is both the evidence of the victory
ofChrist achieved through the cross over "the power that exercises usurped dominion in
the world" and the foretaste of "the new creation" (Newbigin 1983, 34; 1990a, 7; 1976;
1972f. 44). Commenting on verse 23, he writes, "But we have now, already, the foretaste
of that which is to be. We have the Spirit, who is the first-fmit, the arrabon that assures
us that the new creation is no dream, the aperitifwhich both refreshes us now and assures
us that the messianic banquet is already prepared" (Newbigin 1976). In the midst of the
present suffering, we are given the Spirit's presence, a gift which serves as a testimony to
Christ's victory, as the firstfmit of the new creation which is to come and as the source of
hope for a future which is certain. He writes of the surety of this hope as follows:
Thus m the midst ofpain and travail, at the point of confrontation between the old
world and the new, we are full of hope. This is not the weak kind of hope which
popular speech so often implies a desire for some future good which may or may
not be granted. It is a hope which is both eager and patient because we have
aheady received the arrabon which both quickens our longing for the fiill reality
and assures us that it will be ours. (Newbigin 1976)
Because of the presence of the Spirit, Newbigin asserts that we can take comfort in our
suffering, knowing that that for which we long is assured.
Third, in addition to being a source of hope for something which is coming in the
future, Newbigin also stresses that the Spirit's presence as foretaste is something which
can be enjoyed now. While the primary value of a foretaste may be in its function as an
indicator of a future reality, it also has significant value in and of itself in the present. In
Mission in Christ's Way, Newbigin writes, "The Holy Spirit is the arrabon of the
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kingdom, it is not just a verbal promise. It is a real gift now, a real foretaste of the joy,
the freedom, the righteousness, the holiness of God's kingdom. It is real now" (1987a,
17). As discussed in chapter two, an arrabon is "not just a promissory note, an T.O.U. '
but it is "cash now" which can be spent (Newbigin 1987a, 17). Similarly, Newbigin
often describes the Spirit as arrabon as an "aperitif or a "starter" before a meal
(Newbigin 1976; 2003b, 47; 1990b, 6). Just as the aperitif or starter is not only a sign
that a meal is coming, but it is also genuine refreshment which can be consumed and
enjoyed in the present, so also is the presence of the Holy Spirit. Indeed, the Spirit's
presence is an mdicator of the reality of the kingdom and of the new world which is to
come, but the presence of the Spirit also brings into our current experience a genuine,
enjoyable taste of the character of God's reign.
Lastly with regard to this text, it is also important to note Newbigin's assertion of
the scope ofwhat is promised by the Spirit's presence as foretaste. He writes in "The
Holy Spirit and the Church" as follows:
The Spirit is the assurance of something yet to come, something we long for. And
this 'something' is not just something for ourselves. It is something for 'the
whole creation'. It is not just that we who are saved will be rescued from the
world; it is that we are saved as the first-fruit of a new world, and so we long and
pray and labour for the new world which God has promised. The Gospel is not
just about changing individuals, it is also about changing the world. As those who
have received the Spirit we are engaged in the struggle for a new world, and this
struggle is one of the marks of our life in the Spirit. But our struggle is not a
bitter or impatient struggle; it is a patient and believing struggle. We hope for
what we do not see; yes, but we know that God has promised it and we know that
he has given us the first- fruit of it, so we wait for it with patience. (Newbigin
I972f, 42-43)
As this selection indicates, Newbigin's soteriology is not individualistic, but rather
comprehensive (Newbigin 1971c, 537-538; 1953a, 1 10-1 1 1; 1972a, 6). The hope for
which the Church awaits, and ofwhich it receives a foretaste in the Spirit, is not one of
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Christians' being "rescued from the world," but rather one which anticipates "the new
world which God has promised" (Newbigin 1972f, 42; 1971c, 538). In "Bible Study on
Romans 8," he writes:
The Saviour has promised much more, nothing less than the liberation of the
whole creation. Therefore the very texture of the present experience is that it is
hope for the ftiture, patient, but also ardent�because of the goodness ofwhat is
already gi\ en and enjoyed; ardent but also patient�because he who has both
given and promised can be trusted and is faithful. (Newbigin 1976)
Because of this hope, the Church has a unique role as "the body of people who�united
with Jesus in Baptism and Eucharist�share with him in the groaning and travail which
must mark the birth of the new creation in the midst of the old, but share also through the
presence of the Sphit in the firstfmit of the new world, so that their acts and words
become signs pointing forward to that liberation which God has presented" (Newbigin
1976).
3.2.2 Ephesians 1:13-14 and 2 Corinthians 1:22
In addition to Romans 8, the other key texts which Newbigin often cites in his
discussions of the Spirit as foretaste are Ephesians 1:13-14 and 2 Corinthians 1:22, which
read as follows:
And you also were included in Christ when you heard the word of tmth, the
gospel of your salvation. Having believed, you were marked in him with a seal,
the promised Holy Spirit, who is a deposit guaranteeing our inheritance until the
redemption of those who are God's possession�to the praise of his glory. (Eph.
1:13-14, NIV)
He anointed us, set his seal of ownership upon us, and put his Spirit in our hearts
as a deposit, guaranteeing what is to come. (2 Cor. I:2Ib-22, NIV)
These passages speak of the Spirit as "a seal of ownership" and as "a deposif which
secures "our inheritance" as a fiiture hope which is certain (Eph. 1:14, 2 Cor. 1:22, NIV).
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Newbigin's comments on these texts arc less extensive, usually appearing only as
citations which support his understanding described above with respect to Romans 8, but
the comments which do appear tend to emphasize the "inheritance" element of the
Pauline hope (Newbigin 1956b, 115; 1982a, 147; 1995d, 58). In Joumey into Joy, for
example. Newbigin notes Paul's use of the word arrabon to describe the Holy Spirit as
this "deposif (or "earnest" in the King James Version), and describes it as an "advance
instalment of the estate" (1972g. 55). He writes as follows:
The same idea is expressed by Paul in another way when he speaks of the Holy
Spirit as the earnest of our inheritance. The Greek word is arrabon. It is a
commercial word, which simply means cash in advance. If you have to pay a
thousand rupees, and you give the man a hundred rupees as cash in advance, it is
called in Greek arrabon. That is the word that Paul used for the Holy Spirit in
several of his letters. It is as it were the advance payment, and therefore the
guarantee of our inheritance. It is as though our Father was giving us now an
advance instalment of the estate to which we are heirs. And this means that we
are both happy for what we have received and also hopeful for what is still to
come. (1972g, 55)
Similarly, he writes in Sin and Salvation:
An earnest is not a complete possession. But it is a guarantee that the full
possession will be ours. This guarantee has been given to us in the Holy Spirit.
We do not have complete possession of our inheritance. We still have to fight
against sin; the Spirit has to war against the flesh. Sometimes we may be driven
almost to despair. But because we have been given the earnest, we are sure that
we shall receive in due time the full inheritance. (Newbigin 1956b, 115).
The Holy Spirit as earnest or arrabon guarantees the future inheritance, even in the midst
of struggles and suffering; it is therefore a source of hope, as discussed above, and a
present gift, a downpayment on the future inheritance, which is to be cherished and
enjoyed.
74
3.2.3 The Spirit as Foretaste Constitutes the Church as Witness
Having described Newbigin's bibhcal and conceptual understanding of the
Spirit's role as foretaste, it is now essential to discuss his subsequent argument that the
presence of the Spirit as foretaste "constitutes the Church as witness" (Newbigin 1989b,
120). This point is significant in Newbigin's thought for three reasons: first, it is
significant because it prevents his theology ofmission from being based upon obedience
to a command, grounding it not in law, but instead in "a promise" (Newbigin 1954b, 157;
1978b, 5; 1995d, 58; 1981b, 36; 1987a, 16; 1982a, 147). Second, it is significant because
it joins two of the main components of his pneumatology ofmission�the Spirit as
foretaste and as witoess�a link which is essential for his pneumatological understanding.
Finally, it is significant because it establishes the dynamic which serves as his
pneumatology' s central feature�^the Spirit and the Church as primary and secondary
witnesses to the reality of the kingdom.
How, then, does the Spirit constitute the Church as witness? Newbigin's
exposition ofActs 1:6-8 described near the end of chapter two introduces this concept,
noting how the disciples had asked the resurrected Jesus whether He would at that time
"restore the kingdom to Israel," and that Jesus had answered them with both a "waming"
that the kingdom was not their "programme" (Newbigin's paraphrase) and a "promise":
"But you will receive power when the Holy Spirit comes on you; and you will be my
witnesses in Jemsalem, and in all Judea and Samaria, and to the ends of the earth."
(Newbigin 1987a, 16; Acts 1:8, NIV). Newbigin describes this promise of Jesus and its
ramifications as follows:
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The disciples are not promised the full victory ofGod's kingdom now; they arc
promised immediately the iiirabdn -the advance installment that will make them
the li\ ing e\ idences of the reality that is promised. The real presence ofGod's
ow n life li\ ed in their common life will be the evidence, the witness to all the
nations, that the full reality of God's victorious reign is on the way. What is given
here (and this is \ ital for true missionary thinking) is not a command, but a
promise. The presence of the Spirit will make them witnesses. (1995d, 58)
As discussed in chapter tw o, the distinction noted here between witness as obedience to a
command and w itness as the result of a promise is important within Newbigin's writings.
Newbigin affirms Harry R. Boer's observation that mission nowhere in the New
Testament emerges as obedience to a command (Newbigin 1965c, 61). In a 1982 article
in the International Bulletin ofMissionary Research, he draws upon Boer to argue
against what is often today's commonly accepted motivation for mission�obedience to
the Great Commission:
Since the time ofWilliam Carey it has been customary to take the closing verses
ofMatthew's Gospel as the ftindamental mandate for mission. This text has often
been referred to as the "Great Commission," and missionary work has been
understood essentially as obedience to the "last command" of Jesus. Harry Boer,
in his book Pentecost andMissions, has shown why Carey had to make this text
so central in his apologia for missions: it was because he had to overthrow the
view that it applied only to the first apostles and not to the church in all
generations. But Boer demonstrates that this way ofunderstanding the motive of
missions is not that of the New Testament. The Great Commission is nowhere
cited in the New Testament as the basis ofmissions. At no point does any of the
apostolic writers seek to lay upon the conscience of his readers the duty to
evangelize as an act of obedience to the Lord. There is indeed an obligation
involved, but it is never a matter of obedience to a command. (Newbigin 1982a,
146-147)
In Newbigin's understanding, it is not the commission which establishes the disciples as
witnesses, and obedience to such a command does not lead to a proper motivation for
Christian mission. Instead, witness emerges as the resuk of the promised presence of the
Spirit noted above (Newbigin 1987a, 16).
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How does this presence of the Spirit make the disciples witnesses? In chapter
two, the witness of the disciples was discussed in terms of their immediately functioning
as those who testified regarding w hat the Holy Spirit was doing in their midst at
Pentecost. The disciples became witnesses in the natural sense ofwitnesses being those
who see an ex'ent and are therefore able to provide information to others as to "what is
going on" (Newbigin 1989b, 117). In this sense, the disciples were constituted as
witnesses by their having seen the Spirit's visible actions at Pentecost and then having
explained these actions to a crowd of curious but confused onlookers, helping them to
understand the Spirit's presence and actions as indicators of the new reality ushered in
through Christ's victory (Newbigin 1989b, 1 17).
Elsewhere, however, Newbigin describes this constitution as witness in terms of
the work of the Sphit as "empowering" the disciples (or the Church) for witness, an
empowerment which Jesus indeed promises in Acts 1 :8. In one instance in The Gospel in
a Pluralist Society, for example, Newbigin writes, "When the Spirit (the arrabon of the
kingdom) comes upon the disciples, they will receive the powers of the kingdom and thus
become Jesus' witnesses (Acts 1:6-8)" (Newbigin 1989b, 106). Similarly, in "The Future
ofMissions and Missionaries," he writes of "the promise that the Holy Spirit Himself, the
arrabon of the kingdom, would be given to empower the disciples to be witnesses of the
kingdom" (Newbigin 1977e, 218).
These assertions which discuss empowerment are significant, and they, too,
represent a component ofNewbigin's pneumatological understanding, but within
Newbigin's writings they are often immediately followed by a description ofwhat this
author asserts is the predominant manner in which Newbigin believes the disciples are
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transformed into witnesses, one which does not emphasize "empowerment" but instead
the primacy of the Spirit. In The Household ofGod, for instance, Newbigin writes that
"it is the Spirit who empowers us to go forth to the missionary task," but he immediately
follows this statement with a description of the Spirit as being "Himself the true witness
to Jesus" (1954b, 162). Similarly, the above quotation from "The Future of Missions and
Missionaries" which describes the Spirit's empowering the disciples as witnesses is
quickly qualified with the statement that "it cannot be too often repeated that it is he who
is the witness; our witness is secondary" (Newbigin I977e, 218).^
In Newbigin's understanding, the presence of the Spirit promised to the disciples
in Acts 1:8 does not establish them as witnesses by empowering them to fulfill a
command given to them (i.e., "you shall be my witnesses"); but rather, they are
constituted as witnesses because they become the "place" where the gift of the Spirit's
presence offers its own witness (Newbigin 1981b, 38).^ In Sign of the Kingdom, he
writes as follows:
In this sense one must say that the Church is not the author of the witness; it is not
that the Church bears witness and that the Spirit helps the Church to do so. This
kind of language completely misses the point. The point is that the Church is the
place where the Spirit is present as witness. The witness is thus not an
accomplishment of the Church but a promise to the Church. (Newbigin 1981b,
38)
^ Michael Goheen describes these different understandings as a three-stage historical progression within
Newbigin's thought, with Newbigin initially not seeing the Spirit as being involved in mission at all, then
perceiving the Spirit as the one who empowers the Church for mission, and finally understanding the Spirit
as the primary witness. Goheen then notes this understanding of the Spirit as the primary witness, which
begins to emerge in the 1950s, as growing "by the time of his retirement years" to be "one of the primary
strains of his missionary theology and ecclesiology" (Goheen 2000, 154).
^ Krishna Kandiah notes the significance of this point, arguing that Newbigin's belief that "the Church is
the place where the Spirit is present as witness" joins together his pneumatology and ecclesiology to the
extent that they are "inseparably linked" (Kandiah 2005, 285).
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The Church is thus not promised the Spirit who will help it to obediently bear its witness,
but it is promised instead that the gift of the Spirit's presence, the foretaste of the
kingdom in its midst, will serve as a testimony, itselfproviding a convincing witness to
the kingdom's reality through the Church. To demonstrate from Scripture, Newbigin
continues the argument noted in Sign of the Kingdom above by describing Peter's speech
to the onlookers at Pentecost as telling them that "the 'last days' have dawned and the
presence of the Spirit is the sign that this is so" (Newbigin 1981b, 38).
In this way, Newbigin's vmderstanding of the Spirit's presence constituting the
Church as witness is not mainly one of empowerment, but instead one of its being a place
where the Spirit's presence is its own witness. In The Gospel in a Pluralist Society, he
writes of the presence of the Spirit as arrabon as follows:
It is this indissoluble unity of having and hoping, this presence now of something
which is a pledge of the future, this arrabon which is both a reality now and at the
same time a pledge of something far greater to come, it is this which constitutes
the Church as witoess. But the Church is not the source of the witness; rather, it
is the locus ofwitoess. (Newbigin 1989b, 120)
As the Spuit's presence testifies to the reality of the kingdom, the Church serves as the
"locus" of this witness.
'� This function as the locus of the Spirit's witness establishes, or
constitutes, the Church as a witness as well, but only in a secondary sense, one which is
"secondary and derivative" (Newbigin 1995d, 61).
To explain this understanding of the Spirit's fiinction as foretaste constitoting the
Church as witness, Newbigin frequently draws upon two illustrations. First, he often
'�
OxfordEnglish Dictionary defines "locus" as "place in which something is situated, locality" {Oxford
English Dictionary online, s.v. "locus,"
http://www.oed.com/view/Entry/109673?rskey=rVOq7L&result=l#eid [accessed January 27, 2012]). It
should be noted that Newbigin's use of the words "locus" and "place" do not necessarily refer to a church
building, but to a fellowship, as "the presence of Christ is not promised to a building, it is promised to a
fellowship�to those who meet in His name" (Newbigin 1959c, 101).
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illustrates this concept by means of an analogy deriving from his early morning travels in
India. He writes in "Church As Witness: A Meditation":
In a tropical country where the midday hours are too hot for walking in
comfort, it is normal to start a joumey before dawn. One has often the experience
of setting out in the darkness and walking in a westerly direction so that neither
the sky nor the earth shows any sign of light and one has nothing but the lantem
carried in the hand to warn others of dangers in the path. But it may happen that
after some time one meets a company of people coming in the opposite direction,
and one notices a light on their faces. If one stops to ask for the explanation, it is
easily given. "Tum round (be converted!) and look the other way. You will see
that light is beginning to glow in the eastem sky. What you saw was just the
reflection of that light in our faces." That is surely a valid parable ofwhat is said
in this passage about witness. The disciples will be witnesses, not because of
their own efforts, but because they will reflect in their own life the reality of the
coming kingdom ofwhich they will receive the foretaste in the gift of the Spirit.
(Newbigin 1978b, 6-7)
Newbigin also sometimes illustrates this point by means of an analogy involving an
X-ray screen. He writes in Christ Our Eternal Contemporary:
Here I use an illustration with great fear and trembling, because I am
almost surely wrong. As a very ignorant person, I imagine that the fluorescent
screen in an X-ray apparatus makes it possible to see the bones, or whatever it is
you are wanting to look at, on the X-ray screen. It seems to me that the Church is
intended to be a sort of fluorescent screen in which the presence of the Spirit
makes it possible to see what is otherwise invisible, namely the hidden mle of
God and the promise of the perfection of that mle. The church as a whole,
because the Spirit is given to it, is called to be that kind of fluorescent screen in
which the invisible reign of God becomes credible. (Newbigin 1968b, 62-63)
These two illustrations demonstrate the manner in which the Church is constituted as
witnesses in accordance with Acts 1:8 in Newbigin's thought. Just as the travelers with
light on their faces are not the source of the light but rather offer a reflection of it, and as
the fluorescent screen makes nothing visible without the actual X-rays bombarding it, so
the Church does not testify to the reign ofGod in and of itself (Newbigin 1978b, 6-7;
1968b, 62-63). The Church only testifies to the reality of the kingdom of God because of
the presence of the Spirit within it. It is this presence of the Spirit which testifies to or
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provides witness to the reahty ofGod's reign. The Church becomes a witness as "the
words and deeds and the coqiorate hfe of the fellowship may indeed provide the locus
and the occasion" for the testimony which the presence of the Spirit provides, but its
being constituted as witness is not due to its own efforts, and its function as witness is
one which is truly secondary (Newbigin 1981b, 41; cf Newbigin 1989b, 1 19-120, 1977e,
218).
3.2.4 Passive vs. .\ctive W itness of the Spirit
This understanding of the Church's being constituted as witness because of the
presence of the Spirit, the arrabon of the kingdom, within it, describes this witness of the
Spirit in a sense which could be described as passive, as opposed to active. It is the
presence of the Spirit, rather than a specific, active work of the Spirit, which witnesses to,
or testifies to, the reality of the kingdom ofGod. Newbigin describes this presence in
The Open Secret by writing, "The presence of the Spirit is a real presence of the love, joy,
and peace that belong to God's perfect reign, but it is not yet the fiillness of these things"
(Newbigm 1995d, 62). This understanding of the Spirit's witness in this more passive
sense is crucial, and it is the foundational way in which Newbigin describes the Spirit as
the witness to the reality of the kingdom, but as a final note for this section, it must be
stated that Newbigin also describes the witness of the Spirit in ways which are more
active, beyond that ofmerely a presence; these active functions of the Spirit as witness
will be the focus of the remainder of this chapter."
"The manner in which the mere presence of the Spirit constitutes the Church as witness, though primarily
passive, does contain an active element, for Newbigin also writes of the effects of the Spirit's presence on
the character of the Church as establishing it as witness. This is evident in another selection from The
Open Secret, where he states, "The real presence ofGod's own life lived in their common life will be the
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3.3 The Spirit as Witness
The abo\ e discussion ofNewbigin's understanding of the Spirit as foretaste
constituting the Church as witness demonstrated how, within Newbigin's thought, the
presence of the Spirit w ithin the Church causes the Church to function as witness. This
witness provided by the Church is indeed secondary, one which derives from the primary
witness which is provided by the Spirit, with the Church serving merely as the locus or
setting for this work. Drawing upon one ofNewbigin's illustrations, the Church is not
the source of the light but merely something which reflects it.
This discussion also noted a distinction within Newbigin's descriptions between
what could be called the passive function of the Spirit in witness and that which could be
described as a more active role. The description of the Spirit and the Church as witnesses
based on Newbigin's understanding of the Spirit as foretaste focuses mainly on this
passive function of the Spirit, as it is essentially the mere presence of the Spirit in the
Church (and some of the effects of that presence) which testifies to the reality of the
kingdom.
In many ofhis other writings, however, Newbigin describes this witness of the
Spirit, and of the Church, in terms which are indeed more active. These descriptions
revolve primarily around the work of the Spirit in the areas of conviction and conversion,
as "what changes people's minds and converts their wills is always a mysterious work of
the sovereign Holy Spirif (Newbigin 1987b, 356). In addition, one also finds many
references to the Spirit's work in witness as the Church's advocate in the midst of
evidence, the witness to all the nations, that the full reality ofGod's victorious reign is on the way"
(Newbigin 1995d, 58). This aspect of the Church's witness will be presented more fully in the next
chapter's discussion ofNewbigin's understanding of the Church as the "hermeneutic of the gospel"
(Newbigin 1989b, 222).
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suffering (Newbigin 1981b, 40; 1995d, 61-62; 1982c, 187-188; 1986b). This section will
present and analyze Newbigin's understanding of the Spirit's active work in providing
the primaiy witness to the reaUty of the kingdom in these three roles�conviction,
conversion, and defense�recognizing the centrality within this understanding of
Newbigin's grasp of the Spirit and the Church as primary and secondary witnesses.
3.3.1 Newbigin's Foundational Understanding of the Spirit's Active Primary
Witness
While Newbigin's understanding of the Spirit's role as primary witness in its
more passive sense is based upon his grasp of the Spirit as foretaste deriving from
Romans 8:22-23, 2 Corinthians 1:22, and Ephesians 1:13-14, in addition to Jesus'
promise to his disciples in Acts 1:8, his concept of the Spirit as primary witness in its
more active sense stems mainly from John 15:26-27, John 16:8, and Mark 13:11
(Newbigm 1987a, 17-18; 1978b, 7-8; 1994f, 21-22; 1980, 159; 1995d, 61; 1981b, 40;
1989b, 123). These texts read as follows:
"When the Counselor comes, whom I will send to you from the Father, the Spirit
of truth who goes out from the Father, he will testify about me. And you also
must testify, for you have been with me from the beginning." (John 15:26-27,
NIV)
"When he comes, he will convict the world of guilt in regard to sin and
righteousness and judgment." (John 16:8, NIV)
"Whenever you are arrested and brought to trial, do not worry beforehand about
what to say. Just say whatever is given you at the time, for it is not you speaking,
but the Holy Spirit" (Mark 13:11, NIV)
These Gospel accounts of Jesus' words to His disciples discuss the Spirit's speaking
through or alongside their own testimony, and of this speaking of the Spirit being an
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effective, testifying force which, in a sense, overshadows the words of the disciples.
Jesus' statement in John 15:26-27 emphasizes the testifying work of the Spirit over and
above this testifying w ork of the disciples, whose witness is added second. Similarly,
John 16:8 tells of the Spirit's work alone in convicting the world, and Mark 13:11 states
that w hen the disciples are on trial, the words which they speak will not be their own, but
rather the Spirit's. Bringing these texts together, Newbigin presents an argument for the
acti\ e work of the Spirit as the primary witness, with the Church's role being that of a
secondary w imess. He writes, for example, in "Missions and the Work of the Holy
Sphif:
This morning I wish to complete this statement of the missionary task by saying
that it is not enough for us to think in these terms ifwe neglect the very central
teaching of the New Testament, that properly speaking the mission is the mission
of the Holy Spirit. It is not necessary, I think, to remind you of the many places
in the New Testament where this fact is emphasized. In Mark 13:11 it is said with
regard to the witness of the Church to the nations: "It is not you who speak, but
the Holy Spirit." And the same thing can be illustrated at many different points.
When he promises the coming of the comforter, our Lord says, "When the
Counselor comes, whom I shall send to you from the Father ... he will bear
witness to me; and you also are witnesses" (John 15:26-27). The witness ofman
is secondary to the witness of the Holy Spirit. When the risen Lord sends forth
his disciples and says, "As the Father has sent me, even so I send you," he
immediately adds, "Receive the Holy Spirit" (John 20:21-22). So also in Acts 1:8
when he says to them, "you shall be by witnesses in Jerusalem and in all Judea
and Samaria and to the ends of the earth," he says in the same breath, "You shall
receive power when the Holy Spirit has come upon you." Over and over again we
find that it is taken for granted that witness is essentially a witness home to Jesus
by the Holy Spirit, and that the part that the Church plays is a secondary
instrumental part. (I994f, 21-22)
This selection, like many others noted above, highlights these verses as providing support
for the understanding of the Spirit's active witness as primary, and "the witness ofman"
as secondary (Newbigin 1994f, 21). This distinction between the two roles leads to the
assertion that "properly speaking mission is the mission of the Holy Spirit," an
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understanding which New bigin refers to as "the very central teaching of the New
Testament (Newbigin 1994f. 21).''
Based upon Newbigin's use of these texts as cited, it becomes clear that he
understands Jesus' descriptions of the coming Holy Spirit as providing evidence that it is
the Spirit, rather than the Church, who is to be the primary agent in witness. It is the
Spirit, and not the Church, who will "speak" when the Church is brought to trial; it is the
Spirit, and not the Church, who "will convict the world of guilt in regard to sin and
righteousness and judgment"; lastly, it is first the Spirit, and only secondly the Church,
who is mentioned when Jesus discusses who will "testify" about Him (Mark 13:11; John
16:8, 15:26-27, NIV). From these texts, Newbigin presents the above argument that
"witness is essentially a witness borne to Jesus by the Holy Spirit, and that the part that
the Church plays is a secondary instrumental part" (Newbigin I994f, 22).
3.3.2 Active Primary Witness in Conviction, Conversion, and Defense
Having established Newbigin's biblical understanding of the Spirit's active
fiinction as primary witness, it is now essential to begin to describe Newbigin's grasp of
precisely what this witness entails. From the texts mentioned above, one can see that the
testmiony which the Spirit provides is one which is to lead to conviction, as the Spirit
reveals "guilt in regard to sin and righteousness and judgment," one which is to lead to
Christian conversion as the Spirit "will testify" about Jesus, and one which will "speak"
for the Church in its defense when it is "brought to trial" (John 16:8, 15:26-27, Mark
The boldness of this claim may need to be mitigated by the recognition of the fact that Newbigin uses the
word "central" to refer to other aspects ofbiblical teaching as well, including election, eschatology, and the
work of the Holy Spirit more broadly (Newbigin 1989b, 80, 125; 2003a, 35). His use of "central" here may
be more one of emphasis rather than an attempt to promote it as the primary New Testament hermeneutic.
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13:11 NIV). These three functions, those of witness which lead to conviction,
con\ersion, and defense, capture the essence of the Spirit's work as the active, primary
witness in Newbigin's understanding.
3.3.2.1 The Spirit's W ork in Conviction
As the biblical basis for much ofNewbigin s argument for the Spirit as primary
wimess comes from John's Gospel, Newbigin's published commentary on John, The
Light Has Come, ser\'es as a fitting resource for its analysis. With regard to the witness
of the Spirit which leads to conviction, Newbigin's comments on John 16:8-1 1 describe
Jesus' referring to the Sphit in a role which he portrays as a "prosecutor" (1982c, 211).
He begins by discussing what it means for the Spirit to act as such a prosecutor,
describing the Spirit's work in this capacity as an extension of the work of Jesus in His
earthly ministry:
And the work of the Spirit is�as we would expect�^to continue the work
of Jesus. It is to continue that shining of the light in the darkness which exposes
and convicts the sin of the world. So the witness becomes the prosecutor. Once
more we see that the Spirit is not the domesticated auxiliary of the Church; he is
the powerful advocate who goes before the Church to bring the world under
conviction. We have already been told that the world cannot "receive" the Spirit
"because it neither sees him nor knows him" (14:17). It is therefore preferable to
follow the RSV (1971) margin and read "convicf rather than "convince." What
the Spirit does is the continuation of what was earlier described as the work of the
Son whom the Father sent into the world not to judge it but to save it, but whose
coming nevertheless brings judgment because "men loved darkness rather than
lighf (3:16-21). According to 3:20 the light "exposes" the deeds of evil men (the
same word which is here rendered by "convict") and this is what constitutes the
judgment. In the same way, the presence of the "advocate" who comes from the
Father in the name of Jesus "convicts" the world in the sense that it exposes the
falsity of the world's most fundamental ideas, its ideas ofwhat is sin, what is
righteousness, and what is judgment. (Newbigin 1982c, 211)
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In this description of the Spirit's role as prosecutor, Newbigin presents the Spirit as "not
the domesticated auxiliary of the Church" but rather as "the powerful advocate who goes
before the Church to bring the world under conviction" (1982c, 211). As such, the Spirit,
whose work is primary, continues the work of Jesus, bringing "lighf into darkness and
exposing as false the world's erroneous concepts of "what is sin, what is righteousness,
and what is judgment" (Newbigin 1982c, 211).
Conviction with Respect to Sin
With regard to the Spirit's conviction of the world's notion of sin, Newbigin
focuses on the sin ofunbelief. He writes as follows:
It will be the work of the Spirit given to the community who share the tribulation
of Jesus and are witnesses ofhis victory to convict the world in respect of sin
"because they do not believe in me." Jesus is rejected and condemned as a sinner
in the name of God's law. This failure of the world to respond in faith is sin.
From the beginnmg the Bible testifies that the root of sin is unbelief It is man's
basic unwillingness to trust God for everything that is the source and substance of
sin (Gen. 3:1-5; cf Rom. 1:18-23). (Newbigin 1982c, 211-212)
Newbigin argues that the world's fundamental notion of sin was exposed as being in error
as it failed to respond to Jesus in faith (Newbigin 1982c, 21 1-2 12). He asserts that the
essence of sin is the choice to trust in things other than God for one's security, and the
decision to crucify the one whom God had sent to provide that security reveals a
fundamental sinful failure (Newbigin 1982c, 211-212). "Thus, on the day ofPentecost,
when Peter in the power of the Spirit preached to the people of Jerusalem the message of
the cross, they were 'cut to the heart.' It was they who were convicted as sinners, not the
one whom they had sought to convicf (Newbigin 1982c, 212). Newbigin fiirther argues
that "the preaching of the cross by a community which�in the power of the Spirit
�
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carries the marks of the cross will be a continually repeated exposure of the false idea of
sin and a continually repeated call to accept the revelation and believe. For sin is
unbelief, and the only true righteousness is that which begins and ends in faith" ( 1 982c,
2 12). The Spirit's work through the Church's proclamation of the gospel and through its
cruciform witness will expose the world's understanding of sin as false; it will issue a call
to the world to renounce its sin of unbelief and to tum instead to faith in Christ.
Conviction with Respect to Righteousness
Second, Newbigin argues that "the Spirit will convict the world in respect of
righteousness, 'because I go to the Father, and you will see me no more'" (1982c, 212).
Just as the Spirit exposes the world's understanding of sin as false, the Spirit also
confiites its understanding ofwhat is righteousness. Newbigin writes as follows:
As unbelief is the essence of sin so faith is the essence of righteousness, and faith
means precisely that we tmst where we do not see. According to the world's
understanding of righteousness Jesus was found to be in the wrong by the highest
judicial authorities of the Church and state. He and his disciples were discredited
and scattered. The end of the story was "the curse." But in the higher tribunal of
the Father he was found to be "in the right." He was "designated Son ofGod in
power according to the Spirit of holiness by his resurrection from the dead" (Rom.
1 :4). "That Jesus stands justified before the Father means that Satan stands
condemned" (Brown), and Satan is the "mler of the world." The world's
"righteousness" is exposed for what it tmly is and another kind of righteousness is
revealed, "the righteousness ofGod by faith in Jesus Christ for all who believe"
(Rom. 3:22). (Newbigin 1982c, 212; Brown 1970, 714)
Newbigin asserts that just as the world's understanding of sin is in error, its
understanding of righteousness, too, is false, being aligned with the "mler of the world"
who "stands condemned" (1982c, 212). Such "righteousness of the law . . . which finds
its security in passing certain visible tests" is discredited as it relies on a person's own
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efforts, rather than on God's provision (Newbigin 1982c, 213). As a contrast to this
mistaken understanding, Newbigin writes:
The presence of the Spirit will create another kind of righteousness which finds it
security only "as seeing him who is invisible" (Heb. 1 1 :27). It will live not by
sight, not by visibly verifiable achicveinents, but by faith and hope�hope which
is "a sure and steadfast anchor of the soul . . . that enters into the inner shrine
behind the curtain, where Jesus has gone as a forerunner on our behalf (Heb.
6:19). (1982c. 213)
Newbigin's argument here is the corollary of his argument regarding the Spirit's
conviction of the world with regard to sin. If sin's central feature is unbelief, a choice to
trust in measures of security other than God's provision in Christ, then righteousness
centers in belief in Christ (Newbigin 1982c, 213). The world's false notion ofworks-
righteousness is condemned, as "the presence of the Spirit in the believing conmiunity
will confront the world with a kind of righteousness which exposes as false the
'righteousness of the law'"; it will present instead a true righteousness which comes by
faith (Newbigin 1982c, 212-213).
Conviction with Respect to Judgment
Lastly, Newbigin describes how "the Spirit will convict the world in respect to
judgment 'because the mler of this world is judged'" (1982c, 213). He writes:
The world has its own ideas about judgment which arises from its ideas about sin
and righteousness. The contemporaries of Jesus were looking for the coming of
the just king who would condemn sirmers and vindicate the righteous. Jesus
announced the presence of that earthly mle, but scandalized his contemporaries by
justifying sinners and condemning the righteous. In the unforgettable conclusion
of the story of the two sons (Luke 15: 1 1-32), the sinner is in the light and joy of
the Father's house and the righteous is outside in the dark. The world is proved
wrong in its idea of judgment. (Newbigin 1982c, 213)
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Newbigin observes that Jesus' earthly ministry infuriated those who had counted
themselves as righteous, as His judgments turned their standards upside down (Newbigin
1982c. 213). As a result, "the one who had come as the bearer of God's kingly rule, and
who had told that story to interpret the manner of his kingship, was condemned as a
siimer and sentenced to a death which implied not only the rejection by the highest
human court but the curse ofGod" (Newbigin 1982c, 213). He further states, "In that act
ofjudgment the 'ruler of the world' was judged (cf 12:31)" (Newbigin 1982c, 213).
Jesus' description of the contrasting notions of judgment in the story of the two sons
becomes paradigmatic of the events which are to follow, as the world's notions of
judgment lead to the judgment of its own judge and the one who has Himself established
what is true judgment (Newbigin 1982c, 213).
What will the work of the Spirit entail in the conviction of these false
understandings? Newbigin argues that the Spirit will bring this conviction through the
Church, demonstrating through it a "foretaste" of "true judgmenf (Newbigin 1982c,
213). He writes as follows:
From now on the company of those who have been chosen and called to follow
Jesus in the way that he is, to abide in him in love and obedience and so to share
his tribulations, will be the bearers of that kingship which overturns all the
world's ideas of judgment. The Spirit who is the Spirit of the Father abiding in
Jesus will abide in them, and his presence will be the presence in foretaste of the
true kingship and therefore of the true judgment. The Spirit whose presence is the
foretaste of the kingly rule ofGod, and who is therefore the primary witness to
Jesus, is by the same token the one whose presence exposes as false the world's
ideas of judgment. (Newbigin 1982c, 213)
As the Spirit abides in the loving and obedient followers of Jesus, His presence will
estabhsh a foretaste ofGod's "kingly rule," an introduction to the reign whose notions of
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judgment condemn as false the misguided understandings of the world (Newbigin 1982c,
213). This foretaste, as discussed earlier, testifies to this i<ingdom's reality.
3.3.2.2 The Spirit's \> ork in Conversion
In addition to describing the active work of the Spirit as primary witness in
conviction, New bigin also discusses this work of the Spirit in conversion, an aspect of his
understanding of w itness which is critical within his pneumatology ofmission. In
"Common Witness and Unity," he cites the Scriptures discussed above and then presents
four points regarding the primacy of the Spirit's witness in conversion as follows:
The Church is thus by no means the author or disposer ofwitness; witness is not
simply an activity of the Church. It is an activity of the Spirit by which Jesus is
glorified in the Church. One could sum up what seems to be the teaching of the
New Testament in four statements�statements which I must say have also been
confirmed in my own experience as a missionary.
1 . There is always an element ofmystery and miracle about the way in
which the witness of the Spirit to Jesus comes home into the heart of a
person. It is never something which can be programmed and managed by
the Church. It is always something fresh, and often something totally
surprising and unexpected.
2. When�after the event�one enquires about how it is that this
happened, one finds that it is because of some faithfiil word or act done for
Jesus' sake: often there was not conscious intention to bring about a
conversion. It was just a piece of faithflil obedience directed towards the
Lord. Typically (and this is certainly the teaching of the New Testament)
it is when the Church is being faithful under pressure, when it is following
the way of the Cross and accepting identification with the sin and pain of
the world, that this miracle happens.
3. Consequently this action of the Spirit changes the Church as well as the
world. Witness is not (to repeat) an action of which the Church is the
subject and the unconverted world is the object. The situation is more
complex. The witness of the Spirit both convicts the world (John 16:8)
and teaches the Church what it did not know (John 16:13). The same
Spirit who converts Cornelius also converts Peter and the Church (Acts 10
and 1 1); the Church is not the same afterwards as it was before. It has
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moved one step nearer the "the truth" (John 16:13) whieh will only be
fully understood when all things confess his Lordship.
4. By this witness of the Spirit it is Jesus who is glorified in the Church,
not the Church which is glorified. The Church is led to give glory to God
because new ranges of his purpose have been disclosed (Acts 11:18).
(Newbigin 1980, 159-160)
The four points which Newbigin provides here, as part of an argument contrasting
genuine evangelism with manipulative proselytism, represent four key components of his
understanding of the Spirit's work in providing a witness that leads to conversion.
Because of their significance, this section will expand upon each of these points,
discussmg Newbigin's understanding of the Spirit's role in each of these aspects of
conversion.'"
1 . Mystery and Miracle
First, Newbigin often characterizes the work of the Spirit in conversion as
containing "an element ofmystery and miracle" (Newbigin 1980, 159; cf. 1979b, 306;
1994a, 136; 1981b, 42; 1985b; 1986a; 1987b, 356; 1989b, 182; 2003c, 86; 1994f, 42, 45,
59). In a 1978 sermon entitled "Context and Conversion," he writes of "the ftindamental
mystery of the communication of the Gospel, of that miracle by which what seems to be
scandalous and senseless is grasped as the very power and wisdom of God. The words
Newbigin's contrast of evangehsm vs. proselytism comes out of a larger historical framework, which he
describes as such: "A recognition of this otherworldly element [of the Christian hope] has often been linked
with a privatization of religion characteristic of our post Enlightenment culture. When this happens, the
church is seen not as a bearer of hope for the whole community, but as a group of people concemed about
their own ultimate safety. It is thus seen as something essentially antisocial. And, especially in a
religiously plural society, this attracts justifiable censure. 'Evangelism' is then easily identified as
'proselytism'�the nature attempt of every human community to add to its own strength at the expense of
others. From the point of view of people concemed with the total welfare of a human community,
'evangelism' is seen as something at best irrelevant and at worst destmctive of human unity" (Newbigin
1987b, 357-358). Newbigin's concem, therefore, is for the Church to be faithful in its evangelism as part
of its supportive role in His mission, rather than for its own purposes "at the expense of others" (Newbigin
1987b, 358).
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'mystery' and 'miracle' are the proper words" (Newbigin 1979b, 305-306). Newbigin
draws upon these words to convey two key elements of his understanding of
conversion�its being a mystery, which has to do with its workings being beyond human
understanding, and its being a miracle, which has to do with divine agency.
With respect to the understanding of the work of the Spirit in conversion as being
a "mystery", Newbigin emphasizes that the manner in which the Spirit brings people to
conversion is outside of human logic or understanding. He writes in The Gospel in a
Pluralist Society that "this will always be a mysterious work of the Spirit, often in ways
which no third party will ever understand" (Newbigin 1989b, 182). Elsewhere, he writes
that it is "always beyond our understanding and control" and its ways are "very strange
and mysterious" (Newbigin 1987b, 356; 1994a, 136). While Newbigin indeed presents a
theology of conversion, one which incorporates a significant role of the Spirit in
prevenience and in the provision of effective faith, he allows the iimer workings of this
event by which we are "tumed round" to remain a "mystery" beyond human
understanding, dwelling among the hidden things ofGod (Newbigin 1956b, 99; 1971a,
148; 1977e, 215; 1982c, 207; 1963c, 49; 1979b, 306; 1968c, 3).
In addition to being a mystery, though, conversion is also a "miracle" (Newbigin
1979b, 306). That is, "conversion is a miraculous work ofGod. It is by his calling that
the paradigm shift occurs which makes the story of the Cross the power ofGod to
salvation" (Newbigin 1979b, 306). The significance of this point within Newbigin's
theology ofmission cannot be overstated, as it connects not only with his understanding
of the Spirit's work as witness in a variety of key ways, but also to his theologies of
election (cf Hunsberger) and revelation (cf Kandiah). In terms of this study's argument.
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Newbigin's understanding on this point is pivotal in shaping the central feature of his
pneumatology ofmission, as it presents the working relation between the Spirit and the
Church as primary and secondary witnesses in the act of conversion, a work which
Newbigin refers to on one instance as "the purpose ofmission" (1971a, 147).
How. then, is con\ ersion a miracle? in Sign of the Kingdom, Newbigin writes:
If a man or woman comes to see that the cross of Jesus is not a folly and a scandal
but is the \ eiy power and wisdom ofGod, then that is always a miracle, a
supematural work of the Spirit of God himself The human words and deeds of
the Church will ha\'e provided�here and there�the occasion for that work; but
the work itself is always a work of the Spirit, a miracle that goes beyond human
contriving. (1981b, 41-42)
Conversion, in Newbigin's understanding, is strictly a work of the Spirit (1981b, 41, 65;
1979b, 304; I995d, 20, 130, 140; 1989b, 154, 182, 239; 1954b, 32; 1996b, 62-63; 2003a,
81; 2003c, 86; I994f, 45, 59, 97; I995e, 78). As noted above, it is "a miracle that goes
beyond human contriving" and is always "a supematural work of the Spirit of God
himself (Newbigin 1981b, 42). Newbigin repeats this conviction often, stating, for
example, in A Word in Season, "I do believe that the Holy Spirit himself, and he alone, is
the agent of conversion," and in The Gospel in a Pluralist Society, "The dynamic of
mission is the presence of God the Holy Spirit with power to convict the world and to
bring home the tmth of the gospel to each human heart" (Newbigin 1989b, 154). For
Newbigin, it is the Spirit, and not the Church who is the agent of conversion, for it is the
Spirit who "bears his own witness in the hearts and consciences ofmen and women so
that they are brought to look again at the hated, rejected, humiliated, cmcified man and
confess: 'Jesus is Lord'" (Newbigin 1982c, 207).
It must be noted that Newbigin's argument here regarding divine versus human activity in conversion
focuses on the work of the Spirit in relation to the work of the human evangelist. This issue is slightly
different from a discussion of the relation between the actions of the Spirit and the steps taken by the
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This emphasis on the Spirit's agency in conversion naturally leads to a question of
what is Newbigin's understanding of the Church's role in this essential task. His writings
on this topic sometimes incorporate a key distinction between conversion and
evangelism, as in one case where he responds to a critique by C. Peter Wagner by noting,
"I agree that there is no conversion without evangelism. But the (verbal) telling of good
new s may not in fact be the decisive happening that the Spirit uses for his decisive work
of conversion" (Newbigin 1982b, 154).'^ Similarly, he writes in Sign of the Kingdom,
'"The E\'angelisation of the World in this Generation' [advocated at Edinburgh 1910] did
not mean the conversion of the whole world; conversion can only be the work ofGod the
Holy Spirit. What it did mean was the bringing to every person, so far as possible, of the
good news of Jesus Chrisf (1981b, 2). Evangelism, for Newbigin, is of course vitally
important, and reflecting upon his own work in "direct evangelism," he writes that
"evangelism must always be at the centre of the Church's life. I cannot agree with those
who are apologetic or positively hostile to evangelistic work. A faith which one does not
wish to share is no real faith at all" (Newbigin 1974, 2). Evangelism, however, is not
synonymous with conversion. Evangelism involves a human being "telling good news"
while "conversion to Christ is being tumed round, by the action of the Holy Spirit, so as
to participate with him, in the fellowship of his people, in the work of the kingdom"
human who is being converted, an issue which is addressed with respect to the necessary provision of faith
in Sin and Salvation, where he states, "From God's side, it is the work of the Spirit; from my side it is faith.
Yet that faith itself is not my independent work; it is the work of the Holy Spirit in my heart" (Newbigin
1956b, 99). For Newbigin, then, with respect to the human agency both in evangehsm and in conversion
itself (i.e., the work of the one being converted), it is the work of the Holy Spirit which provides the
effective faith, as "only God Himself has the power to bring my stubborn and rebellious will to the point of
surrender" (Newbigin 1956b, 99).
Newbigin provides his precise definition of evangelism in "Cross-Currents in Ecumenical and
Evangelical Understandings ofMission," by stating, "I am using 'evangelism' to denote communication�
by written or spoken word�of the good news about Jesus. In this definition there will be no evangelism
unless the name of Jesus is named" (Newbigin 1982a, 146).
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(Newbigin 1982b, 154; 1971a, 148). The work of the human evangelist may in fact lead
to conversion, but the work of conversion itself is not that of the evangelist, but of the
Spirit.
This distinction between the work of the human evangelist and of the sovereign
Spirit in conversion is significant in Newbigin's writings for a number of reasons. First,
it affirms that conversion, as a work ofGod, is not the result of the human evangelist's
expertise in the work ofproclamation. In The Light Has Come, he writes:
The Gospel repeatedly affirms that it is not the work ofmen but of God to bring
people to the knowledge of Jesus as he tmly is. To know Jesus as Lord can never
be the work of "flesh and blood." It is always a miracle of God's grace and never
the direct resuh of even the most impressive "proclamation," for no one comes to
Jesus unless the Father draws him. (Newbigin 1982c, 207)
Similarly, he writes in The Relevance ofTrinitarian Doctrinefor Today's Mission:
The tme evangelist knows that the faith of these new Christians is not the effect of
which his words were the cause; he knows that his words were but instmments of
the work of the Spirit, a work which began before he arrived and continues after
he left, ofwhich their faith is the fmit. (Newbigin 1963c, 34)
Lastly, he states in A Word in Season, "I want to say very strongly that conversion is the
work of the Holy Spirit. Conversion is not something that can be programmed or
accomplished or manipulated, even by the most expert evangelisf (Newbigin 1994f, 59).
In Newbigin's understanding ofmission, the words and work of the evangelist provide
the "instmments" or the occasion for the Spirit's work in conversion, but they themselves
are not the effective force which brings about the conversion (Newbigin 1963c, 34). The
skill of the evangelist, though perhaps helpfiil, is not the determinative factor.
Second, Newbigin asserts that it is important for those engaged in the work of
evangelism to recognize this distinction between the human element and the work of the
Spirit in conversion because an error in this regard can lead the evangelist away from tme
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evangelism and into the manipulative realm of proselytism. In A Word in Season,
Newbigin writes as follows:
Is there a valid distinction between "evangelism" and "proselytism"? It must be
admitted that in many discussions of the subject I have sensed that the distinction
was very simple: evangehsm is what we do, and proselytism is what the others do.
But I think it is possible to get beyond this obvious illusion. Everything depends
upon the point I made at the beginning: namely, that the conversion of a human
mind and will to acknowledge Jesus as Lord and Savior is strictly a work of the
sovereign Holy Spirit of God, a mystery always beyond our flill comprehension,
for which our words and deeds may be�by the grace of God�the occasions but
ncN'er the sufficient causes. Anything in the nature ofmanipulation, any
exploiting ofweakness, any use of coercion, anything other than "the
manifestation of the truth in the sight ofGod" (2 Cor. 4:2) has no place in true
evangelism. (I994f, 45)
Similarly, in Faith andPower, he writes, "We do not seek to impose our Christian beliefs
upon others, but this is not because (as in the liberal view) we recognize that they may be
right and we may be wrong. It is because the Christian faith itself, centered in the
message of the incamation, cross, and resurrection, forbids the use of any kind of
coercive pressure upon others to conform" (Newbigin et al. 1998, 153). In Newbigin's
thought, the use of "coercion" or "manipulation" in the proclamation of the good news of
Jesus Christ comprises the work ofproselytism, rather than that of evangelism. It is the
result of an incorrect understanding of the relation between the work of the Spirit and that
of the human evangelist, one in which "the element ofmystery is lacking" (Newbigin
1980, 160). The reliance on pressure tactics or coercion in the proclamation of the
message represents, for Newbigin, a failure to tmst in the Spirit "as the Spirit bears his
own witness and brings all things into obedience to Jesus" (Newbigin 1980, 160).
Along these lines, a third point which Newbigin makes with regard to the need to
understand the distinction between the Spirit's work in conversion and the role of the
human evangelist is his critique of certain church growth literature which has "the same
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style as a military campaign or the promotional drive of a big organization" (Newbigin
1980, 160). Newbigin's critique in this regard is not directed at Donald McGavran's
church growth \\ ritings themseh es, although the issue comes to bear in some aspects of
his comparison of the writings ofMcGavran and Roland Allen in The Open Secret (cf
Newbigin 1995d. 121-141), but rather at some of the popular literature which has come to
him in the course of his pastoral duties. As part of a 1986 address in Montreat, North
Carolina, for example, he states:
1 get a lot of glossy pamphlets across my desk telling me about how you can
multiply your church membership by five ifyou just follow the right techniques
and invest the right amount ofmoney and so on. It's just like General Motors or
anything else. You just, how much money you put in, you can get that much out.
And I often wonder what a pity it was that Jesus didn't have a public relations
expert to guide Him. He might have avoided the cross. (Newbigin 1986b)
Similarly, he writes in Mission in Christ 's Way:
When I was bishop in Madras I used to get letters about once a month, usually
from somewhere in the neighborhood of Texas, in such terms as the following:
"Dear Bishop, if you will kindly arrange for me to hold a series of revival
meetings in your diocese I will guarantee to revive your church within a
fortnight." Now that I am a pastor of a small congregation in Birmingham I
receive literature, beautifully produced on glossy paper, inviting me to write for
their course of teaching that will tell me how to double the membership of the
congregation within six months. One is tempted to say: "What a pity that Jesus
did not have some professionally qualified experts in public relations to help him!
He could have avoided crucifixion." (Newbigin 1987a, 13)
Newbigin's point in these critiques, which are included in part of his discussions of the
kingdom of God as not being the Church's "programme" mentioned in chapter two, is
that evangelism which relies on such contrived, formulaic human strategies is not
evangelism at all (Newbigin 1987a, 15). It is, rather, proselj^ism, for in true evangelism,
as this first point declares, "there is always an element ofmystery and miracle about the
way in which the witness of the Spirit to Jesus comes home into the heart of a person. It
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is ne\ er something which can be programmed and managed by the Church. It is always
something fresh, and often something totally surprising and unexpected" (Newbigin
1980, 159, 160).^^
2. Faithflil Obedience in the Way of the Cross
Newbigin's second point in his four-point argument regarding the primacy of the
Spirit's witness in conversion is that the human efforts which the Spirit uses in the work
of conversion are often, in contrast to those involved in the proselytism noted above,
deeds which do not even have as their intention the conversion of another person; instead,
they are the works involved in simple Christian obedience, often in the context of
suffering. His statement reads as follows:
2. When�after the event�one enquires about how it is that this happened, one
finds that it is because of some faithflil word or act done for Jesus' sake: often
there was not conscious intention to bring about a conversion. It was just a piece
of faithful obedience directed towards the Lord. Typically (and this is certainly
the teaching of the New Testament) it is when the Church is being faithful under
pressure, when it is following the way of the Cross and accepting identification
with the sin and pain of the world, that this miracle happens. (Newbigin 1980,
159)
As noted in chapter one, Donald Le Roy Stults critiques this aspect ofNewbigin's thought, arguing that
"Newbigin minimizes the role of humanity to mere witness rather than that of utilizing a well-informed
apologetic, which would require some utilization of the rationality of culture" (Stults 2009, 248). As a
result, he writes that "this implies that Christians do not have to 'do their homework' in knowing their
culture and respecting it to the point of speaking to it in an understandable manner. They merely witness
and expect the Holy Spirit to do the rest" (Stults 2009, 248). Stults makes a key point with this remark, and
Newbigin's effort here to minimize human manipulation and proselytism has potential to lead to an
approach to evangelism which goes to the other extreme in minimizing the importance of apologetics and
cultural understanding. Adding balance, Newbigin makes a statement in a review of David H. C. Read's
The Communication of the Gospel which brings some perspective. In this review, he quotes one ofRead's
assertions which comes to bear on this issue: "To say that ultimately the communication of the Gospel is
the work of the Holy Spirit is the right of those who are prepared to strain every nerve to understand our
age, to enter into it and be thoroughly involved, to wrestle with the words in which the Word is clothed.
On the lips of those who are content with some traditional pattern of piety or ecclesiastical order, it is a
soporific platittide" (Newbigin 1952, 528; cf , Read 1952, 76). Newbigin then comments, "That is a
stinging word, but a true one. This book has made one reader feel uncomfortable. I hope it will do the
same to many more" (Newbigin 1952, 528).
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Within this point as well, two key elements ofNewbigin's pneumatology ofmission
emerge with respect to witness and conversion. The first element is Newbigin's
understanding of the Spirit as mission's strategist, the one who "is himself the witness
who goes before the church in its missionary joumey," and who uses at will the intended
and unintended secondary witness of the Church (Newbigin 1995d, 61; 1980, 159). The
second element is Newbigin's understanding of the particular way in which the Spirit
uses the Church's faithfiil obedience in the midst ofpersecution and suffering to effect
the miracle of conversion. These two elements together provide an understanding of the
Spirit as the one who uses the Church's faithfulness, rather than its strength, to effect
conversion.
(1) The Spirit as Strategist
First, Newbigin describes the strategy in witness as not being something which is
orchestrated by the Church, but by the Spirit. In Sign of the Kingdom, Newbigin writes,
"The strategy is not in the hands of the Church. There is no simple line from the words
and deeds of the Church to the manifestation ofGod's kingdom" (1981b, 41). Instead,
the Church must see that "the strategy is in His hands, that He works in unexpected ways,
and that the Church is simply called upon to follow where He shows the way" (Newbigin
1963a, 555). Echoing the statement from the first point of his argument, Newbigin
describes the strategy of the Spirit as being mysterious, working in ways that human
beings would never be able to connect. He writes:
It is always something mysterious�the Holy Spirit taking many small and
scattered acts and words of faithful witness and using them�often over a period
ofmany years�to bring a man or woman to conversion and baptism. Organized
missionary action has a part to play. If there had never been missions there would
be no churches. Yet a great part of the human agency in this mysterious work of
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the Spirit is provided by ordinary men and women who are not missionaries but
who are faithful belic\ crs and disciples, ready to bear in their own persons the
cost of being faithful to the reign of God in the face of the powers that deny that
reign. (Newbigin 1981a, 254)
Newbigin asserts that the Spirit, in His strategy, ties together the "many small and
scattered acts and w ords of faithful witness" in ways that bring the reign of God to bear
in particular persons and situations (1981a, 254). He illustrates this phenomenon by
means of the follow ing story:
I recall an occasion when I was bishop of a rural diocese in South India. I
recei\ ed a call from a village ofwhich I had never heard; asking for baptism for 25
families. I found that the village was over the border in the neighbouring diocese. I
wrote to the bishop of that diocese, assuming that he was in touch, and passing on
the request. He replied that no one from the Church in that area had had any
contact with the village. I visited the place myself and slowly learned the following
story. A Christian engineer had visited them and helped them to dig a well and fit a
windmill pump. He was a sincere Christian but a somewhat poor communicator.
He left behind simply the impression of a good man. Some months later one of the
villagers, visiting a neighbouring town, bought a copy ofMark's Gospel and
brought it home. He began to read it, became interested, and started to read and
study it with a group in the village. More months passed. An independent preacher
passing by left behind a tract with a startling title: "If you die tonight, where will
you go?" The villagers decided that further investigation of this matter was needed.
They sent word to a village some 5 miles away where there was a Christian
congregation. "Please tell us", they said "what you know about the Christian
religion." It happened that one of the members of that congregation had had an
accident and was unable to do his usual field labour. The congregation decided to
send him in answer to the enquiry, to tell them what he knew about the Gospel. The
result of some weeks of this instruction was the request to me for baptism.
My point in telling the story is obvious. If, the engineer, the hall porter, the
evangelist and the labourer had been summoned to a symposium on evangelistic,
methods, they would undoubtedly have differed violently. Unknown to any of
them, the Holy Spirit had used their bits of faithfulness to accomplish his own
purpose. The strategy and the achievement were his. This cannot be said too
strongly. It has two obvious implications. The first is that my own work is only a
small part of a web of activities ofwhich I only know a very small part. The second
is that conversion is not my responsibility. My responsibility is to act and speak in
faith, love and hope as each situation requires. It is the Spirit who, in his own
sovereign freedom, uses what he will in the way he will. (Newbigin 1976)
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This story from his missionary experience, and others like it discussed in other works,
re\'eal the Spirit's work as a strategist who uses multiple events and acts of faithful
witness in order to direct people tow ards Christian conversion (Newbigin 1976; 1986b;
1987a, 19-20). It is a w ork of the primary witness of the Spirit which draws upon the
faithful secondan,' witness of submitted believers, using each of their partial contributions
tow ards a complete end�bringing people to repentance.
Newbigin argues that such an understanding ofmission's strategy is reflected in
the New Testament, especially in the Book ofActs, writing, "You cannot read The Acts
and the New Testament generally without having the overwhelming impression that the
missionary advance is not something which is plarmed by the church but something
which is the work of God" (Newbigin 1962e). He further adds that the Book ofActs
reveals the Spirit's working in this way outside of the witness of the Church itself, using
dreams and visions to prepare the way:
The Spirit who thus bears witness in the life of the Church to the purpose
of the Father is not confined within the limits of the Church. It is the clear
teaching of the Acts of the Apostles, as it is the experience ofmissionaries, that
the Spirit goes, so to speak, ahead of the Church. Like Cornelius, men of every
age and nation have been miraculously prepared beforehand to receive the
message ofChrist. But�because the Spirit and the Father are one�this work of
the Spirit is not in any sense an alternative way to God apart from the Church; it is
the preparation for the coming of the Church, which means that the Church must
be ever ready to follow where the Spirit leads. (Newbigin 1963c, 49)
As the Spirit goes before the Church, the Church is shown where it is to go. This
strategic and prevenient aspect of the Spirit's work, which goes beyond the Church's
awareness, is demonstrated in the Book ofActs, and is paradigmatic ofNewbigin's grasp
ofhow the Spirit's work as primary witness draws upon the faithflil obedience of the
Church's secondary witness.
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(2) The IVifness of the Spirit through the Church 's Faithfulness in Suffering
Along these lines. Newbigin also argues in this point that "typically (and this is
certainly the teaching of the New Testament) it is when the Church is being faithfiil under
pressure, when it is follow ing the way of the Cross and accepting identification with the
sin and pain of this w orld, that this miracle [of conversion] happens" (1980, 159).
Newbigin emphasizes in his writings the importance of the Church's faithfulness in
suffering as providing a secondary witness which the Spirit uses to bring about
conversion (Newbigin 1995d, 38-39; 1963b, 91; 1977e, 215; 1963c, 41-42). In a I98I
International Review ofMission article, he writes:
The communication of the Good News of the reign ofGod does not, in the
last analysis, depend upon the proportion of the budget which is labelled
"evangelism" or on the place which evangelism holds in the structures of a church
or a council of churches. It depends upon the sovereign work of the Holy Spirit,
and the human occasion of this is the faithfulness of Christians. I have argued
that we do need specialized groups of people whose specific calling is to make the
name of Jesus known and honoured where it is not known and honoured. But
their work in tum depends upon the integrity of the witness of the Church as a
whole, upon its faithfulness, upon whether it carries�not only on its buildings
and its altars but in its whole corporate life�the marks of the cross, the scars of
the conflict between the reign ofGod and the usurped power of Satan. (Newbigin
1981a, 255)
Such cmciform witness, grounded in suffering in the midst of the world, displays an
integrity which is visible to others and which provides "the human occasion" for "the
sovereign work of the Holy Spirif in conversion (Newbigin 1981a, 255).
In The Light Has Come, Newbigin writes specifically of the primary and
secondary witness of the Spirit and the Church in the context of suffering, commenting
on John 15:18-27 and Matthew I0:18f., and arguing as follows:
The language here [in John 15:18-27] echoes that of the synopfic "mission
charge": "You will be dragged before govemors and kings for my sake, to bear
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testimony to them and the Gentiles. When they deliver you up, do not be anxious
how you are to speak or what you are to say . . . for it is not you who speak, but
the Spirit of your Father speaking through you" (Matt. 1 0: 1 8f ). The hatred and
rejection of the world is not to be a cause of alarm or distress. On the contrary, it
is to be a ground for confidence, both because it is the confirmation of the fact
that they [the disciples] really do belong to Jesus, and because it will be the
occasion for the mighty witness of the Spirit of truth.
It is important to note what is not said. It is not said that the Spirit will
help the disciple to bear witness. That would make the action of the disciples
primary and that of the Spirit auxiliary. What is said is that the Spirit will bear
w itness and that�secondarily�the disciples are witnesses. To say (Bultmann)
that "the w ord marturesai indicates that the Spirit is the power of the proclamation
in the community" is to miss the point. There is nothing said about proclamation.
The primary reference of the word martyria in the history of the Church is not to
proclamation but to suffering. The Gospel repeatedly affirms that it is not the
work ofmen but ofGod to bring people to the knowledge of Jesus as he tmly is.
(Newbigin 1982c, 206-207; Bultmann I97I, 553)
This selection, and the commentary which follows, highlights Newbigin's understanding
of the connection between the Church's faithflilness in suffering and the Spirit's work as
primary witness in conversion. His emphasis here on the primacy of the Spirit's role in
conversion, which is supported by the fact that "secondarily�the disciples are witnesses"
through their faithfulness in suffering, provides a strong support for the argument that
Newbigin understands the role of the Spirit as being the primary witness in conversion,
drawing upon the Church's faithfulness in suffering as a witness which is secondary and
derivative. Newbigin's comments which follow in this regard add further support, as he
states:
What is promised here is that the contradiction of "the world" which is set up by
the presence in it of a community which�in the name of Jesus�is hated and
rejected and persecuted will be the occasion for the mighty Spirit, who is the
Spirit of the Father and the Spirit of tmth, to perform his own miracle in the hearts
and consciences of people so that they are brought to recognize Jesus as the one
he is. The words, the works, and�above all�the sufferings of the community
will be the means by which the witness is home, but the actual agent will be the
Spirit who, because he is the Spirit of the Father, is the Spirit of tmth. (Newbigin
1982c, 207)
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3. The Spirit 's Witness Changes the Church
New bigin's third point in his argument for the primacy of the Spirit's witness in
conversion is that in true e\ angelism (as opposed to proselytism), the witness of the Spirit
"changes the Church as well as the world" (Newbigin 1980, 159). Newbigin argues that
in the case of prosehtism, "the proselytising group does not expect to be changed by the
encounter with the w orld. It expects that numbers will be added, but does not expect to
ha\ e to leam new things from the converts" (1980, 160). In tme evangelism, however,
that which tmsts in the Spirit to be the primary witness and effective agent in conversion,
"the situation is more complex" as the Spirit's witness is not, so to say, unidirectional, but
rather bidirectional (Newbigin 1980, 159). His point reads as follows:
3. Consequently this action of the Spirit changes the Church as well as the world.
Witoess is not (to repeat) an action ofwhich the Church is the subject and the
unconverted world is the object. The situation is more complex. The witness of
the Spirit both convicts the world (John 16:8) and teaches the Church what it did
not know (John 16:13). The same Spirit who converts Comelius also converts
Peter and the Church (Acts 10 and 1 1); the Church is not the same afterwards as it
was before. It has moved one step nearer the "ftilness of the tmth" (John 16:13)
which will only be fully understood when all things confess his Lordship.
(Newbigin 1980, 159)
Thus, as the Church engages in evangelism, the Spirit's witness brings conviction and
conversion not only to the world, but also to the Church.
This point is significant within Newbigin's pneumatological writings, one which
is repeated often and which comes to bear on his understanding of inter-faith dialogue, to
be discussed in chapter five (Newbigin 1995d, 59; 1954b, 34; 1969c, 3-4, 21; 1969b, 104;
1969d, 123; 1977c, 18-19; 1977a, 265-266; 1980, 159; 1984b, 10; 1987a, 34; 1989b, 124;
1990b, 6). As noted above, Newbigin's primary scriptoral basis for this argument for the
Spirit's witness changing the Church, as well as the world, is the account ofPeter and
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Cornelius in Acts 10 and 1 1 . This narrative shows the Spirit's taking an action which
initially confounds the Church, but to which the Church ultimately submits; as a resuh,
the Church is changed, and mission is advanced into new fields. Newbigin describes this
account in The Open Secret as such:
It has been rightly said that this is the story not only of the conversion of
Comelius but also of the conversion of Peter and of the church. At the beginning
of the story we see Peter firmly rejecting what seems to be an assault on his
fidelity to the law (10:9-16). His whole identity as a son of Israel is bound up
with strict obedience to the commandments. But despite these scmples he is
persuaded to go to the home of the heathen officer and to tell him the gospel
stor\'. Before he has finished the situation passes out of his control. Comelius
and his household are caught up, in a way that cannot be gainsaid, into the same
experience of freedom and joy that Peter and the others have known since
Pentecost. Peter understands that he is not in control. A power greater than his
own has broken down the hedge that protected devout Jews from the uncleanness
of the heathen world. Peter can do nothing but humbly accept the fact and receive
these uncircumcised pagans by baptism into the fellowship of the church (10:47-
48). (I995d,59)
In this encounter, Peter must wrestle with an action of the Spirit in mission which indeed
contradicts his sensibilities as a devout Jew, yet which also bears the marks of a genuine
work ofGod. Peter recognizes in his midst the action and leading of the Holy Spirit, and
he chooses to follow, despite his well-founded reservations. When asked to defend this
choice, Newbigin notes that his reply was simply, '"Who was I that I could withstand
God?' (11:17)" (1995d, 59). Newbigin then describes the significance of this event,
writing:
What the story makes clear, and what is spelled out in more theological terms (as
we shall see) in the Fourth Gospel, is that mission changes not only the world but
also the church. Quite plainly in this case there is a conversion of the church as
well as the conversion ofComelius. It is not as though the church opened its
gates to admit a new person into its company, and then closed them again,
remaining unchanged except for the addition of a name to its roll of members.
Mission is not just church extension. It is something more costly and more
revolutionary. It is the action of the Holy Spirit, who in his sovereign freedom
both convicts the world (John 16:8-1 1) and leads the church toward the ftillness of
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truth that it has not yet grasped (John 16:12-15). Mission is not essentially an
action by w hich the church puts forth its power and wisdom to conquer the world
around it; it is, rather, an action ofGod, putting forth the power of his Spirit to
bring the uni\ ersal work ofChrist for the salvation of the world nearer to its
completion. At the end of the story, which runs from Acts 10:1 to 1 1:18, the
church itself became a kind of society different from what it was before Peter and
Comelius met. It had been a society enclosed within the cultural world of Israel;
it became something radically different, a society that spanned the enormous gulf
between Jew and pagan and was open to embrace all the nations that had been
outside the covenant by which Israel lived. (I995d, 59-60)
As the Spirit leads the Church in mission, this leading proceeds in ways which are
beyond the Church's understanding. Events such as Peter's encounter with Comelius
provide the Church with an opportunity both to discem, and to be changed. In genuine
e\'angelism, the Church chooses to take advantage of that opportunity and to accept the
convincing witness of the Spirit even through an unbeliever.'^ Newbigin summarizes this
point well in Mission in Christ's Way, where he writes, "In tme evangelism we give room
for the Holy Spirit, recognizmg that it is the Spirit alone who converts, to use both us and
those to whom we bear witness to bring about something new, something by which both
parties are changed, and something comes into being that is a little more adequate as a
sign and foretaste of Christ's universal reign" (1987a, 35).
4. The Spirit's Witness Glorifies Jesus
Newbigin's fourth and final point in his argument from Scripture for the primacy
of the Spirit's witness in conversion is to emphasize that the Spirit's witness brings glory
to Jesus. This understanding is distinct from the goal ofproselytism, which is, ultimately,
In "The Gathering Up ofHistory into Christ," Newbigin asserts, "We have to take seriously the fact that
we meet Christ in the world, even hidden in the world, at the point where his own people do not recognise
him" (1959a, 89).
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to bring glory to the group which is proselytizing (Newbigin 1980, 160). Newbigin's
point reads as follows:
4. By this witness of the Spirit it is Jesus who is glorified in the Church, not the
Church which is glorified. The Church is led to give glory to God because new
ranges of his purpose have been disclosed (Acts 11:18). (Newbigin 1980, 160)
This component of his argument is important not only for distinguishing true. Spirit-
dependent evangelism from proselytism, but also with respect to Newbigin's Trinitarian
understanding ofmission.
The text which Newbigin cites to support this argument is the final verse from the
account of Peter's explaining to the believers in Jerusalem what had happened in the
incident with Comelius discussed with respect to point three. As noted above, this
encounter with the Spuit changed the Church's understanding regarding Gentile
conversions, but it also expanded its mission and its size. Having accepted Peter's
account ofwhat happened as genuine, the believers in Jemsalem could have seized the
occasion as an opportunity for pride, noting the growth and expansion that had occurred
as a significant accomplishment which enhanced the stature of the Church. Acts 11:18
demonstrates, however, that these believers did not allow this to happen, emphasizing
instead the profound nature of the Spirit's work in this episode rather than their own
merits. As such, the text does not bring glory to Peter or to the Church, but instead brings
praise to God as it reads, "When they heard this, they had no fiirther objections and
praised God, saying, 'So then, God has granted even the Gentiles repentance unto life'"
(Acts 11:18, NIV).
The Scripture which Newbigin thus provides to support this point of his argument
functions well to assert that the glory for this event goes to God, rather than to the
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Church. It does not, however, specifically discuss how "it is Jesus who is glorified in the
Church" as Jesus Himself is not menfioned in the text (Newbigin 1980, 160). Within
other writings, how e\ er, Newbigin argues strongly that the witness of the Spirit is to
bring glory to Jesus. In "Witnessing to Jesus Christ," he writes:
The Spirit who makes it possible for us to abide in Christ is Himself the witness to
Christ. The life which the Spirit produces in us is a life which refers all the time
to Christ, just as His life referred all the time to the Father. It is a life which has
no glor>' and indeed no meaning in itself, but only a glory and meaning in its
relation to Christ a relation of obedience and gratitude which points all the time to
Him. (Newbigin 1956c, 58)
Similarly, he argues in The Good Shepherd:
The mark of the leading of the Sphit will be, according to our text [John 16:12-
15], that it will glorify Jesus. 'He will glorify me, for he will take what is mine
and declare it to you.' The work of the Spirit is to show from age to age, more
and more clearly, who Jesus is. It is to make more and more clear, as the church
mo\ es out into every range of human experience and every sector of human
culture, how completely adequate Jesus is to be the king and head of the human
race and the sovereign ruler of all things. The work of the Spirit is not to be
equated with whatever happens to be the latest idea or the most vigorously
growing movement. The mark of the Spirit is that Jesus is glorified�is
manifested afresh as the tme lord who alone is worthy of the allegiance of all men
and who alone can provide the light by which men can walk. (Newbigin I977f,
120-121)
Newbigin's point in these selections is that within a biblical, Trinitarian understanding of
mission, the Spirit's witness in people's hearts through the Church is for the purpose of
bringing glory to Christ. The Spirit is "Himself the witness to Christ" and "the Spirit of
Christ," and in accordance with John 16:14, Newbigin asserts clearly that "the mark of
the leading of the Spirit will be . . . that it will glorify Jesus" (Newbigin 1956c, 58; I977f,
120). This focus of the Spirit's witness in a Christ-glorifying manner is that which
distinguishes the presence of the Holy Spirit from the presence of another spirit
(Newbigin 1969d, 127; 1977c, 23). In this regard, Newbigin is emphatic, urging the need
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for discernment in this matter because, as he asserts often, "mere vitality is not
necessarily the mark of the presence of the Holy Spirit" (Newbigin 1963c, 75; cf 1954b,
105-107; 1977f, 120-121; 1990a, 3-4; 1995d, 187; 1996b, 45).
3.3.2.3 The Spirit's \\ ork in Defense
Lastly, Newbigin describes the witness of the Spirit as speaking on the disciples'
behalf \vhene\ er they are "arrested and brought to trial" (Mark 13:1 1, NIV). Because of
this promise, the disciples are urged, "do not worry beforehand about what to say" (Mark
13:11. NIV). Newbigin's grasp of the work of the Spirit in bringing conviction to the
world's fundamental notions of "sin, righteousness, and judgmenf has already been
discussed above, in addition to his understanding of the Spirit's bearing a primary witness
leading to conversion through the Church's suffering. Newbigin's understanding of the
Spirit's work in providing a defense when the Church is "brought to trial" overlaps with
both of these elements, but its emphasis is more on the witness of the Spirit as serving as
the disciples' "advocate" in these situations, rather than on either of those two elements
alone.
With this distinction in mind, Newbigin argues that the Spirit is "the one promised
to the Church when it is rejected and condemned by the world, to be the advocate who
bears witness to Jesus�speaking the words which the Church does not know how to
speak ([John]15:16f; cf Mark 13:9-1 1)" (1981b, 40). As the Church enters into
situations that involve persecution and suffering, it will discover that precisely in these
circumstances, the Spirit provides a strong primary witness to the reality of the kingdom,
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testifying to the truth of Jesus the King and "confuting" the arguments of those who
persecute it (Newbigin 1995d, 61).
Biblically, Newbigin draws upon two passages to support this understanding of
the Spirit's function as the "advocate who bears witness to Jesus" in the midst of the
Church's suffering (1981b, 40). First, he uses the text from Mark cited above, which in
its broader context reads as follows:
^'ou must be on your guard. You will be handed over to the local councils
and flogged in the synagogues. On account ofme you will stand before
go\ emors and kings as witnesses to them. And the gospel must be preached to all
nations. Whene\'er you are arrested and brought to trial, do not worry beforehand
about what to say. Just say whatever is given you at the time, for it is not you
speaking, but the Holy Spirit. (NIV)
Second, he draws upon John 15:16, in which Jesus tells His disciples, "You did not
choose me, but I chose you and appointed you to go and bear fruit�fruit that will last.
Then the Father will give you whatever you ask in my name" (NIV). Based upon these
texts and upon the translation of the Johannine parakletos as "advocate," Newbigin
depicts the Spirit as the advocate who intervenes for the disciples in the midst of the
suffering which comes as a result of their secondary witness (1 98 lb, 40; 1982c, 187-
188). The first passage refers to the words which will be provided as the Spirit speaks
through them, and the second indicates the Father's provision more broadly for the
disciples' needs as they go forth to "bear fruit" (Mark 13:9-1 1; John 15:16, NIV). In The
Open Secret, Newbigin comments on the Marcan passage (and its parallels) and then
connects it with the Johannine discourse as follows:
The "Little Apocalypse" ofMark contains a saying that is paralleled in
Matthew and Luke: Christians will be put on trial for their testimony but are not
to be anxious about their defense; the right words will be given them, "for it is not
you who speak, but the Holy Spirit" (Mark 13:1 1; cf Matt. 10:20 and Luke
21:14-15). This idea that the Holy Spirit is the advocate who stands in court to
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speak on behalf of the Christian under trial is further developed in the discourses
that are the Johannine equivalent of the Marcan apocalypse. The Spirit is the
advocate who will stand by the disciples when the protecting presence of Jesus is
remo\ ed (John 14: 1 6-20). The world will hate them and reject their teaching, but
in this context of rejection there will be an advocate to stand by them in their trial,
and his w itness cannot be silenced; because of this powerful witness, their witness
will stand (15:1 8-27). In fact this advocate will do more than defend them: he
will confute their adversaries, proving to the accusing world that its fundamental
religious and moral convictions are wrong and are proved wrong by the work of
Jesus (16:8-11). (1995d, 61)
As the disciples testify on Jesus' behalf, they will encounter rejection and suffering as the
world often prefers darkness over light; in the midst of these experiences, however, they
will have an advocate who "stands by" them to "confute their adversaries" with a primary
witness to the truth of Christ (Newbigin 1995d, 61).
Newbigin then describes the posture of the Church as it understands and relies
upon the Spirit's function in this regard, emphasizing its weakness. He writes:
This picture ofmission is as remote as possible from the picture of the
church as a powerful body putting forth its strength and wisdom to master the
strength and wisdom of the world. The case is exactly the opposite. The church
is weak. It is under trial. It does not know what to say. It has no arguments to
confute its persecutors. But exactly in this situation it can be calmly confident. It
does not have to conduct its own defense. There is an advocate who is more than
adequate for the task. It is his work�and he is quite capable of it�to take the
weakness and foolishness of the cross, mirrored in the life of the community, and
make it the witness that turns the world upside down and reflites its most
fundamental notions. Because he knows this, Paul can exult in the assurance that
"when I am weak, then I am strong" (I Cor. 12:1-10). (Newbigin I995d, 61-62)
The Church in mission, when it truly depends upon the Spirit, acknowledges that it is
weak, and trusts not upon its own resources or upon the power of its own witness, but
upon the Spuit, who is faithful to provide what is needed (Newbigin 1995d, 61-62). In
his 1986 address at Montreat, North Carolina, Newbigin describes the Spirit's work in
defense as such:
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Exactly at the point where for the sake of faithfulness to Christ you are on trial,
you are being condemned, attacked, and you seem to have no recourse, exactly at
that point, when you are with your back to the wall for the sake of the Gospel, at
that point, you are given something which changes the situation. ... It's as
though you were in court on a charge and didn't know what to say. You don't
know the law. You don't know how to cope with the situation, but there is an
advocate who stands up, and who speaks what you cannot say and don't know
how to say. That's the promise. The Spirit is the witness. (1986b)
In these situations when its own resources are at their end, the Church will find the
faithfulness of the Spirit to stand on its behalf to provide the necessary defense and to
expose the world's corrupt notions (Newbigin 1986b; 1995d, 61-62). In this defense, the
Spirit will bear witness through the Church's suffering as "it is precisely in its
humiliation, in its suffering, in its rejection that the Church will become the Holy Spirit's
instrument to conv ict the world, to bear witness to Chrisf (Newbigin 1970a, 210). As
the "Spirit bears his own witness in the hearts and consciences ofmen and women . . .
they are brought to look again at the hated, rejected, crucified man and confess: 'Jesus is
Lord'" (Newbigm 1982c, 207).
3.4 The Spirit as Guide
Having established that Newbigin understands the Spirit's role in mission as
serving as the foretaste and primary witness, it is now pertinent to discuss the final
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component of his pneumatology ofmission�the Spirit's work as the Church's guide.
Helpful in describing how Newbigin connects these three components of foretaste,
primary witness, and guide, is a brief selection in The Good Shepherdwhich provides an
apt introduction to this aspect of his thought. He writes as follows:
It should be noted that Newbigin generally does not use a noun such as "guide" or "leader" to describe
the Spirit's work in this capacity, but instead describes the Spirit as "the one who" either "guides" or
"leads" the Church.
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The era which begins with the coming of Jesus and extends to the end of history
is�according to the New Testament�the era of the Spirit. The Spirit, in St
Paul's phrase, is the earnest, the guarantee, the first-fruit of the final victory of
God. The Spirit is therefore not only the witness who points men towards the
coming kingdom, but also the one who leads the Church through all its encounters
with new experiences, new cultures, new languages and new forms of thought,
until the fijlness of the truth is seen in Jesus, unfil God's purpose for the whole
creation is complete and all things are brought into unity with Jesus as their
centre. (Newbigin 1977f, 1 17)
Discussion to this point has focused on Newbigin's understanding within this current "era
of the Spirit" on the role of the Spirit as "the earnest, the guarantee, the first-fruit" and
also the role of "wimess" (Newbigin 1977f, 1 17). The Spirit's work in these capacities
serves to demonstrate in the earth "the final victory of God" and the reality of "the
coming kingdom" (Newbigin 1977f, 1 17). Newbigin's comments in this selection,
howe\'er, indicate that he also sees the Spirit as "the one who leads the Church" in its
missionary joumey until the completion of "God's purpose" is accomplished (Newbigin
1977f, 117). That is, in Newbigin's thought, the Spirit not only serves as a foretaste of
the reality of the kingdom and as the primary witness to it, but the Spirit also leads the
Church in a variety ofways in order to bring to completion "God's purpose for the whole
creation" (Newbigin 1977f, 117).
Newbigin's description here of precisely how the Spirit leads the Church, in
addition to his writings which describe Jesus' promise of the coming "Counselor" in John
14:15-24 and 16:7, provide the essential elements ofNewbigin's grasp of the Spirit's
fiinction as the Church's guide or leader, a fiinction which he describes in four specific
ways. First, in accordance with John 14:15-24 and 16:7, Newbigin understands the
Spirit's role as guide in terms ofHis being the abiding presence of God among the
disciples and their "Counselor"�the Parakletos who will serve as God's presence in the
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Church's midst, and w ho will teach the Church, reminding it of the words of Jesus (cf
John 14:26). Second, the Spirit will serve as the Church's guide in mission, leading the
Church in its missionary joumey "until God's purpose for the whole creation is
complete" (Newbigin 1977f 1 17). Third, the Spirit will be the one who guides the
Church into "the fulness of the truth" by expanding its understanding of the tmth through
its missionary experiences (Newbigin 1977f, 1 17; cf John 16:13). Finally, Newbigin
asserts that the Spirit will lead the Church into unity, both within itself and with Christ,
until "all things are brought into unity with Jesus as their centre" (Newbigin 1977f, 117).
This section will articulate these four aspects ofNewbigin's understanding of the Spirit's
work as the Church's guide, seeking to demonstrate how this component of his thought
builds upon the elements discussed previously, and continuing to argue that Newbigin's
understanding of the Spirit and the Church as primary and secondary witnesses to the
reality of the kingdom form his pneumatology ofmission's central feature.
As can be seen from the brief textual citations above, Newbigin bases much of his
understandmg of the Spirit's work in leading or guiding the Church on texts found within
John 14-17, a section of John's Gospel which presents Jesus' final discourse with His
disciples. Within these chapters, Jesus promises His disciples that the Father will provide
"another Counselor to be with you forever�the Spirit of tmth" (John 14:16-17, NIV).
This "Spuit of tmth," He asserts, will "take from what is mine and make it known to
you" and will "guide you into all tmth" (John 16:15, 13, NIV). Additionally, Jesus prays
that His disciples would "be one as we are one" and that "those who will believe in me
through their message . . . may be one. Father, just as you are in me and I am in you"
(John 17:11, 20-21, NIV).
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Conceptually, these words of Jesus to His disciples establish for Newbigin an
understanding that the Spirit, who is both the "Counselor" and "the Spirit of truth," will
be with the disciples after Jesus' ascension in a role which guides them (John 14:16-17,
NIV). In this guidance, the disciples will have with them a very real presence ofGod
who will lead them in their mission, guide them "into all truth," and bring them together
in unity "to let the world know that you sent me and have loved them even as you have
loved me" (John 16:I3;17:23. NIV).
3.4.1 The Spirit as God's Abiding Presence and "Counselor"
First, it is essential to articulate Newbigin's understanding of the Spirit's work as
guide in terms of Jesus' description of the coming Spirit as the presence ofGod dwelling
among the disciples and as the coming "Counselor" (John 14:16, 26; 16:7, NIV). In The
LightHas Come, Newbigin comments on John 14:15-24 in a maimer which first
emphasizes Jesus' promise to the disciples of this abiding presence ofGod through the
coming of the Spirit, whose presence will replace the more spatially-limited function of
the earthly Jesus in this capacity and will allow for God's continuing, regular guidance
among them (Newbigin 1982c, 187). He then articulates his understanding ofwhat it
means for the disciples to be promised a "Counselor" or Parakletos who will guide them
(Newbigin 1982c, 187). This section will highlight Newbigin's understanding in this
regard as presented in his commentary on John 14:15-24, articulating how he sees the
Spirit's function as the abiding presence of God among the disciples and as the Counselor
who provides guidance.
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3.4.1,1 The Spirit as God's Abiding Presence
Newbigin begins his commentary by quoting tiic text of the 1952 RSV translation
of the passage as follows:
"If you love me. you w ill keep my commandments. And I will pray the Father,
and he will give you another Counselor, to be with you for ever, even the Spirit of
truth, whom the world cannot receive, because it neither sees him nor knows him;
you know him, for he dwells with you, and will be in you.
"1 w ill not leave you desolate; I will come to you. Yet a little while, and
the world will see me no more, but you will see me; because I live, you will live
also. In that day you will know that I am in my Father, and you in me, and I in
you. He who has my commandments and keeps them, he it is who loves me; and
he who lo\'es me will be loved by my Father, and I will love him and manifest
myself to him." Judas (not Iscariot) said to him, "Lord, how is it that you will
manifest yourself to us, and not to the world?" Jesus answered him, "If a man
loves me, he will keep my word, and my Father will love him, and we will come
to him and make our home with him. He who does not love me does not keep my
words; and the word which you hear is not mine but the Father's who sent me."
(Newbigm 1982c, 184)
Having provided the text, Newbigin then opens his discussion of this section of John's
Gospel by first making note of its context, observing that it comes as part of the larger
dialogue of John 14-17 where Jesus addresses His disciples' concerns and grief over His
immanent departure from them (Newbigin 1982c, 184). He states that in this dialogue,
Jesus seeks to provide comfort in response to their trepidation, and toward this end. He
gives His disciples a promise of fiiture "abiding places" with God (Newbigin 1982c, 184-
185).
Newbigin then examines how this promise of God's "abiding" with them would
have been understood by Jesus' disciples as first century Jews (Newbigin 1982c, 185).
What would it look like in their understanding for God Himself to be present among
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them? Newbigin discusses the significance of such a declaration ofGod's immanent
"abiding" with human beings as follows:
"But will God indeed dwell on the earth? Behold, heaven and the highest
heaven cannot contain thee" (1 Kings 8:27). The cry ofKing Solomon at the
moment when he dedicates a building to be a house of God is answered again and
again in the Old Testament by the promise that a day is coming when God will
indeed dw ell among his people. One of the latest of the prophets had greeted that
day with a cry of joy: "Sing and rejoice, O daughter of Zion; for lo, I come and I
will dwell in the midst of you, says the Lord. And many nations shall join
themseh es to the Lord in that day, and shall be my people; and I will dwell in the
midst of you" (Zech. 2:10f). (Newbigin 1982c, 185)
Newbigin argues that Jesus' promise of God's dwelling with His people represents the
future for which the people of Israel had been patiently waiting for centuries, the time in
which God would come and make right all that was wrong (1982c, 1 85). Jesus' use of
the phrases "in that day" and "yet a little while" deliberately echoes the words of the
prophets who had spoken of the long-expected "day of the Lord", and in the disciples'
hearing of these words, they would have been reminded of these prophecies (cf Isa.
10:25; 26:20; Jer. 51:33; Newbigin 1982c, 185). As a result, this promise of Jesus would
have conjured up images of a dramatic, visible retum of the Lord which would cause the
surrounding nations to honor the God of Israel as the tme and living God (Newbigin
1982c, 185).
Following this discussion of the disciples' expectations, Newbigin then presents
the contrast between the dramatic, public event that they would have been anticipating
and the more restricted manifestation which Jesus actually intended, one which is given
"not to the world" but only "to he who loves me" (cf John 14:21-23; Newbigin 1982c,
185). He writes:
"That day," the "day of the Lord," was not expected to be something secret. On
the contrary it would be the day when the hidden power of God would be made
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manifest, when the nations would come and acknowledge that God is truly
present among his people. How, then, can Jesus speak of a presence and an
indwelling which "the world" will not see and cannot know? It is�once again�
the same issue which is raised in Acts 1 :6�the disciples ask Jesus, "Will you at
this time restore the kingdom to Israel?" What does "in that day" mean if it does
not mean the manifest victory of God's cause? (Newbigin 1982c, 185)
In this case, as in many others, the words of Jesus run counter to what the disciples are
expecting. Jesus describes the coming presence ofGod in their midst not as a visible,
powerful display which prompts the nations to acknowledge Israel's God as the true God,
but instead as a hidden presence which is visible only to a select few (Newbigin 1982c,
185). Their understanding ofwhat is to comprise "the day of the Lord" is very quickly
tumed on its head, and confusion arises in the midst of Jesus' words of comfort.
How, then, will this immanent presence of God appear? Newbigin points out that
the word which John uses for Jesus' saying that He will "manifesf Himself to the
disciples in 14:21 appears in the Gospels only within John's account (1982c, 186). He
also notes that it is the same word which is used in the Old Testament by Moses in
Exodus 33 (Septuagint) to ask that God would "reveal" or "manifest" Himself to him (cf.
Exod. 33:13, 18; Newbigin 1982c, 186). According to the Exodus account, Moses'
request for such a manifestation needed to be mitigated to a partial revelation, as God
replied that "no one may see me and live" (Exod. 33:20, NIV). Jesus, on the other hand,
in John's account, promises His disciples that they shall receive precisely this type of
"appearance in 'clear, conspicuous form'" as "he who loves me will be loved by my
Father, and I too will love him and show myself to him" (Hoskyns 1956, 460, quoting
Westcott 1896, 207, both of which are sources for Newbigin's understanding here, cf
Newbigin 1982c, x, 186; John 14:21b, NIV). Such a promised "clear, conspicuous"
manifestation ofGod's presence is tmly significant, one which Newbigin indicates is
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fulfilled in the Johannine account of Jesus' post-resurrection appearance to His disciples,
as "the same word is used" on both occasions (Westcott 1 896, 207; Newbigin 1982c,
186; cf John 21:1).
From this point, Newbigin further argues that Jesus' promise of such a
manifestation refers not only to His manifesting Himself to His disciples in this single
episode follow ing the resurrection, but rather to an ongoing "abiding" of God with His
followers (1982c. 186). He states that this promised "Lord's day" in which God would
dw ell with humans was to be "more than a single day" (Newbigin 1982c, 186). This time
of the Triune God's abiding with human beings "which when seen from afar seemed to
be only a 'day'" was instead "the dawning of a new era in which God dwells in the midst
of his people but in a manner which is hidden from the world" (Newbigin 1982c, 186).
With the crucifixion and resurrection ofChrist, history has entered a new era in which
God does indeed abide with people on the earth, but only among those "who were chosen
by God as 'witnesses' (Acts 10:41; cf I Cor. 1:24). They are admitted to the 'open
secret' ofGod's abiding with his people and thus they live now in those 'last days' to
which the prophets had looked forward" (Newbigin 1982c, 186). In His post-resurrection
appearance to His disciples, "Jesus, by his resurrection from the dead, made manifest the
victory of God's cause," a victory which extends beyond that single day, ushering in a
new chapter in history in which the manner of God's relating to human beings operates
differently (Newbigin 1982c, 186). This relating is now characterized by God's revealing
Himself clearly and conspicuously to those whom He has chosen as witnesses, those with
whom He will abide.
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3.4.1.2 The Spirit as Counselor
Ha\ ing established that Jesus has promised the disciples the coming of the Spirit
who will function as God's abiding presence with them, Newbigin then focuses more
specifically on the description of the Spirit as Counselor within the passage, as the
disciples are to anticipate the "coming of 'another Counselor' who is the Spirit of truth
and the gift of the Father" (Newbigin 1982c, 187). Newbigin connects the arrival of this
Counselor w ith Jesus' manifesting Himself to His disciples, writing as follows:
This dwelling of God with his people will be made possible by the coming
of "another Counselor" who is the Spirit of truth and the gift of the Father. In
John's understanding this gift is given to the chosen witnesses on the day of
resurrection itself (20: 19-23). There is the closest possible connection between
Jesus' "manifesting himself to the disciples and the imparting to them of the
Spirit. John carefully records three 'manifestations' of Jesus to his disciples
(21:14) with the implication that this is the end of a finite series. The other
"Counselor," however, will be with the disciples "for ever." He is no stranger to
them, for he dwells "with" them now and will be "in" them in the fiiture.
(Newbigm 1982c, 187)
As Jesus flilfills His promise to manifest Himself to the disciples, the provision of the
abiding presence ofGod is then transitioned from the more episodic appearances of the
resurrected Christ among the disciples to the more ongoing presence of the Counselor,
the Spirit ofGod who will not only be "with" Jesus' followers, but who will actually be
"m" them (Newbigin 1982c, 187).
What does it mean for Jesus to describe this Spirit who will be "in" the disciples
as a "Counselor" (Newbigin 1982c, 187)? Newbigin addresses this question by
providing a brief overview of the New Testament usage of the wordparakletos, the
Greek noun upon which the RSV's translation of "Counselor" is based (Newbigin 1982c,
187). He then explores its meaning (and that of its variant forms), noting that "the
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corresponding English words are words of calling, beseeching, entreating, comforting,
consoling, [and] exhorting" (Newbigin 1982c, 187). He remarks that these words make
up "the \ ery stuff of the Christian life together in this world," and they come to us "as no
human achie\ ement but as a gift from the Father, a gift whose coming is made possible
by the intercession of Jesus" (Newbigin 1982c, 1 87). He also notes that "Jesus is the
original Parakletos, the one who intercedes with the Father for the disciples (I John 2:1)
and who comforts and exhorts them in their distress" (Newbigin 1982c, 187). He
describes the larger discourse in which this passage rests as "the perfect model of
Christian paraklesis," an exhortational conversation which begins with Jesus' words to
His disciples, "Let not your hearts be troubled" (Newbigin 1982c, 187). What it means to
function as such a Counselor, therefore, is to be one who advocates, comforts, exhorts,
and brings peace in the midst of distress�actions which could also be described as the
work of a sound guide or leader.
What will this guidance of the Spirit as Counselor look like for the disciples? As
the disciples walked with Jesus on the earth, they encountered Him as their Counselor,
the one who walked with them and showed them the way; after Jesus' ascension,
however, this role is transferred from the ascended Jesus to the coming Holy Spirit
(Newbigm 1982c, 187-188). Newbigin writes of the Spirit's function in this role, based
upon the Johaimine discourse, as follows:
But there is another Parakletos who will never be parted from them. He is "the
Spirit of truth." His paraklesis, his comforting and exhorting, is the
communication of truth, and, because Jesus is the truth, this means that his work
is to interpret to the disciples the words and works of Jesus (14:26 and 16: 14) and
to confront the world with the truth as it is in Jesus (15:18-26; 16:7-1 1). The
Chiistianparaklesis is the communication of truth both for the "comforting" of
the Church and for the "convicting" of the world. (Newbigin 1982c, 187-188)
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The Spirit as Parakletos will remain with tlie disciples, comforting and exhorting them,
but also bringing to their memory the teachings of Jesus (Newbigin 1982c, 187-188). In
addition, the Spirit will also "interpret" to them what these teachings mean�an important
work which w ill help the disciples to grasp and apply what Jesus was actually saying
(Newbigin 1982c, 187-188). Newbigin also notes here that the Spirit will "convicf the
world, thus bringing the truth presented in Jesus both to the followers of Jesus and also to
the world (1982c. 188). Newbigin's summary statement regarding "the Christian
paraklesis
"
as "the communication of truth both for the 'comforting' of the Church and
for the 'convicting' of the world" (discussed previously) encapsulates much of his grasp
of the work of the Spirit in this text; for the world, the Spirit's carrying such truth brings
the conviction which is necessary to bring about repentance, but for the Church, the Spirit
brings the comfort and exhortation which are necessary to provide guidance (Newbigin
1982c, 188).
3.4.1.3 The Missionary Purpose of the Spirit's Role as God's Abiding Presence and
Counselor
As a fmal note on Newbigin's commentary on the work of the Spirit as God's
abiding presence and as Counselor, it is important to fiirther emphasize that Newbigin
understands the Spirit's coming to those whom God has "chosen as witnesses" (Newbigin
1982c, 188). Because of this understanding, the presence of the Spirit is connected in his
thought with election to a missionary commission, or a "sending" (Newbigin 1982c,
188). He writes:
This Spirit dwells with them in the person of Jesus himself in whom the
Spirit "abides" (1:33). He will be in them always because the risen Jesus will
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"breathe on them" (20:22) so that they also will have his life abiding m them. For
the one in whom the Spirit "abides" is the one who baptizes with the Spirit (1:33).
The uhimate meaning of this paradox of a "hidden manifestation" will, however,
be made clear in the words, "As the Father has sent me, even so I send you"
(20:21). It is hidden in order that it may be revealed. The world does not know,
but the purpose is that the world may know (17:22-26). (Newbigin 1982c, 188)
The manifestation ofGod's presence is not the visible political event which the disciples
had anticipated; it is one \\ hich is to be restricted and hidden from the world, yet this
coming is not merely for the sake of the disciples. The Spirit's arrival among the
disciples is "that the world may know" through them as they are sent out, as "the
occasion for and the possibility of this gift of the Spirit will be the manifestation of the
risen Christ to those who have been chosen as witnesses" (cf John 17:22-26; Newbigin
1982c, 188).
3.4.2 The Spirit Who Guides in Mission
Along these lines, Newbigin argues strongly for the Spirit's guidance or
leadership of the Church in mission. This significant feature of his pneumatology of
mission has been discussed to a certain extent within the articulation ofNewbigin's grasp
of the Spirit as the primary witness, the one who is the "strategist" who works through
the Church's varied acts of faithful secondary witness to provide the primary witness
which leads to conversion. In addition to this work as mission's strategist, Newbigin also
portrays the guidance or leadership of the Spirit in mission in terms of the Spirit's
prevenience and sovereignty. Newbigin describes this leadership, within his overall
pneumatology ofmission, as follows:
The Holy Spirit of God is given to the Church as a living power in the heart of the
believers, as the arrabon, the instalment of the inheritance which is in store for us.
He is, therefore, also the witness who Himselfmakes men aware of the presence
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of the Kingdom e\ en in the pov erty and weakness and foolishness of the Church,
and who therefore con\ icts the world of sin of righteousness and of judgment.
The Church does not go through histoiy, building up, stone upon stone, the
Kingdom ofGod. The Church does not in that sense go through history
establishing God's lordship in the world. On the contrary, it is the Spirit, the
soN creign free Spirit, who goes ahead of the Church, preparing men's hearts in
ways that no man could have planned, so that the Church has all that it can do to
follow after to make open and visible what the Spirit has already begun in secret
before any churchmen knew of it. Surely every missionary knows this!
(Newbigin l*-)62g)
Newbigin's statement here captures the work of the Spirit as foretaste, primary witness,
and guide, concluding with an emphasis on the Spirit's leadership of the Church in
mission as "the sovereign free Spirit, who goes ahead of the Church, preparing men's
hearts" and whom the Church is "to follow" (Newbigin 1962g). This section will present
Newbigin's understanding of the Spirit's leadership in mission in terms of the Spirit's
sovereign freedom�a freedom which allows the Spirit to roam ahead of the Church to
work preveniently in the hearts of those whom the Church has not yet encountered, and a
sovereignty which requires the Church to understand the Spirit not as its helper in
mission, but as its leader and Lord. As a part of its discussion and analysis, it will
address the disagreement within the scholarly literature over the significance of
Newbigin's understanding of the Spirit's prevenient work outside of the Church, before
discussing what it means for the Spirit to be "sovereign" over its work in mission.
3.4.2.1 The Spirit as Freely Prevenient
First, Newbigin understands the Spirit's leadership in mission in terms of the
Spirit's "freedom"; that is, the Spirit is not "domesticated within the church," but is
instead "free and sovereign to range far beyond what the church does and knows"
(Newbigin 1994b, 3). Newbigin holds that the Spirit's activity is not limited either to the
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Church's understanding or ultimately to the work of the Church at all, as the Spirit goes
ahead of the Church, preveniently preparing the way for the Gospel in people's hearts
(Newbigin 1962a, 8; 1994b, 3; 1989b, 168). Because of this freedom, Newbigin asserts,
"the Spirit goes ahead of the church; the Spirit is not the property of the Church; the
Spirit is not domesticated within the Church. And therefore it is the sense in which the
Spirit is promised to the Church, not to be domesticated within the Church, but to lead the
Church, which is so vital for our understanding of Jesus" (1990a, 3).
As noted in chapter one, this aspect ofNewbigin's pneumatology has been a
source of disagreement among Newbigin scholars, with Wood, Goheen, and Kandiah
minimizing the importance ofNewbigin's writings in this regard, and with Little and
Stults noting their significance within his thought. Within the writings which note its
significance. Little discusses Newbigin's grasp of the Church's following the Spirit's
leading in mission beyond its own boundaries, stating that for Newbigin, "this
ecclesiological pursuit of the Spirit in mission is often accomplished outside the
parameters of the Church's own strategic planning, knowledge, and understanding"
(Little 2000, 110). Stults, too, notes the importance within Newbigin's thought of his
emphasis on "the Holy Spirit working in the heart of persons prior to conversion," but he
chooses to critique this aspect ofNewbigin's thought, arguing that Newbigin's
understanding in this area represents an unbalanced reliance on the Spirit's role in
evangelism and conversion, one which unduly minimizes the need for "a well-informed
apologetic" (Stuhs 2000, 248). Stults thus affirms the importance of this point within
Newbigin's thought, but chooses to disagree with it.
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Of the scholarly writings which limit the importance ofNewbigin's understanding
of the Spirit's prevenient work, Goheen's is the most thorough engagement, with Wood's
merely asserting that Newbigin does not pay "sufficient attention" to it and Kandiah's
stating that his discussion of "the preparatory work of the Spirit in non-believers" occurs
only "on one occasion" (Wood 2009, 166; Kandiah 2005, 332). Goheen, in contrast,
traces the development ofNewbigin's thought regarding the Spirit's work outside the
Church through three stages, citing several sources and showing how it grew from an
initial belief that the Spirit worked only within the Church (as evident in The Reunion of
the Church from 1948) to his writing in The Relevance ofTrinitarian Doctrinefor
Today 's Mission in 1963 that "the Spirit who thus bears witness in the life of the Church
to the purpose of the Father is not confined within the limits of the Church" (Goheen
2000, 155. 188; Newbigin 1963c, 53).'^ Goheen then presents the final development of
Newbigin's thought regarding the Spirit's work outside the Church as being contained in
his writings in The Open Secret, initially published in 1978, where Newbigin argues:
On the contrary, the active agent ofmission is a power that rules, guides, and goes
before the church: the free, sovereign, living power of the Spirit of God. Mission
is not just something that the church does; it is something that is done by the
Spirit, who is himself the witness, who changes both the world and the church,
who always goes before the church in its missionary joumey. It is therefore not
Goheen also aptly points out the contrast between Newbigin's understanding of the Spirit's work outside
the Church during the 1960s and that of the dominant missiology of that period, writing, "In contrast to
much mission theology of the time that stressed the work of the Spirit beyond the church to the point of
underplaying the role of the church, Newbigin makes clear his understanding of the Spirit's work in the
world: 'But�because the Spirit and the Father are one�this work of the Spirit is not in any sense an
alternative way to God apart from the church; it is the preparation for the coming of the Church which
means that the Church must be ever ready to follow where the Spirit leads' (1963g: 53-54)" (Goheen 2000,
155; Newbigin 1963c, 49).
As Newbigin shares in his autobiography, his insistence on asserting the Church's significance in mission
during the "decade of the secular" 1960s was a difficult, but important stance for him to maintain (1985d,
195-199). Rather than seeing the work ofGod in the world primarily in the political revolutions working
for social justice (which made the Church irrelevant), Newbigin saw the prevenient work of the Spirit as
"not in any sense an alternative way to God apart from the church" but instead "the preparation for the
coming of the church" (Newbigin 1963c, 53-54).
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enough to speak of the proclamation of the kingdom and of the presence of the
kingdom; w e must also speak of the prevenience, the previousness of the
kingdom. (1995d, 56)
Goheen highlights this statement, in addition to Newbigin's assertion that "in sober truth
the Spirit is himself the witness who goes before the church in its missionary joumey" as
demonstrating that "it is this stress on the fundamental primacy of the witness of the
Spirit and His pre\ enient w ork ahead of the church that characterizes Newbigin's
discussion of the Spirit's work outside the church" (Newbigin 1995d, 61; Goheen 2000,
155).
Goheen's critique ofNewbigin's thought in this area, having traced its
development, is that Newbigin does not expand his theology any further beyond what is
articulated here. He writes, "While the insights that Newbigin develops along this line
are significant, the promise of a fiiUer pneumatology that opens up the work of the Spirit
outside the church never materializes. As with the work of the Father, it remains
significantly underdeveloped" (Goheen 2000, 155).
In order to present an accurate analysis ofNewbigin's thought regarding the
Spirit's prevenient work outside the Church, it is important to assess whether Goheen's
portrayal and critique are valid. Without belaboring this point too much, a brief
examination ofGoheen's claims is in order.
First, is Goheen's portrayal of the development ofNewbigin's understanding of
the prevenient work of the Spirit outside of the Church accurate? Does his thought in this
area begin with an understanding of the Spirit's work as being limited to within the
Church, then develop to an understanding of the Spirit's going ahead of the Church to
prepare the way in people's hearts, and then finally evolve to an understanding of the
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Spirit as the primary witness and agent in mission who preveniently goes before the
Church?
With respect to Goheen's first stage, other early wrifings by Newbigin, including
The Household ofGod, seem to affirm Goheen's characterization, discussing the work of
the Spirit almost exclusively within the context of the Church and emphasizing that "the
Church is intended to be a Spirit-filled fellowship in which the Spirit's gifts are known
and enjoyed and used for the edification of the Church and for witness to the world"
(Newbigin 1954b, 120). Within this early period, Newbigin's discussion of the Spirit's
work in Household does include a section on "The Freedom and Sovereignty of the
Spirit," but its argument is very different from those in his later works which use the
same terminology, focusing not on the Spirit's prevenient work outside of the Church,
but rather on the need for the Spirit's presence within the Church as "the Church is a
communion in the Holy Spirit" (Newbigin 1954b, 105-107). Another significant source
from Newbigin's earlier writings is his 1956 sermon "Witnessing to Jesus Christ," in
which Newbigin asserts his understanding of the Spirit's role as the primary witness.
One finds within this work that despite its early usage ofNewbigin's concept ofprimary
witness, its writing, too, is focused on the Spirit's work within the Church, emphasizing
the Church's fostering its "life in the Spirit" so that the Spirit's witness can occur within
it (Newbigin 1956c, 59-60). Thus, while Newbigin's usage of the concept of primary
witness appears in this early stage as well, Goheen's general characterization of
Newbigin's early writings limiting the Spirit's work to the realm of the Church is
supported by other significant documents.
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Goheen then describes a shift in Newbigin's thought in this regard in the early
1960s, citing a statement in The Relevaiice ofTnnitariun Doetrine for Today's Mission
concerning the Spirit's work in unbelievers as "the preparation for the coming of the
Church" (Goheen 2000, 155; New bigin 1963c, 49). Other selections from that same text
fiuther support this argument, with Newbigin's discussing "the prevenient work of the
Spirit . . . who enabled them to receive the human words of the Evangelist as the Word of
God" and then adding, "the true evangelist knows that the faith of these new Christians is
not the effect of which his words were the cause; he knows that his words were but
instruments of the work of the Spirit, a work which began before he arrived and continues
after he left, ofwhich their faith is the fruif (Newbigin 1963c, 34). Later in the same
work (and immediately preceding the selection quoted by Goheen), Newbigin also states:
The Spirit who thus bears witness in the life of the Church to the purpose of the
Father is not confined within the limits of the Church. It is the clear teaching of
the Acts of the Apostles, as it is the experience ofmissionaries, that the Spirit
goes, so to speak, ahead of the Church. Like Comelius, men of every age and
nation have been miraculously prepared beforehand to receive the message of
Christ. (Newbigin 1963c, 49)
Thus, one sees within this statement an understanding that the Spirit does indeed "bear
witness in the life of the Church," as Newbigin asserted in his earlier writings, but one
sees additionally that the Spirit is also "not confined within the limits of the Church"
(Newbigin 1963c, 49). That is, Newbigin asserts that "the Spirit goes, so to speak, ahead
of the Church" so that people are "miraculously prepared beforehand to receive the
message ofChrisf (1963c, 49). As a final relevant selection to point out from this work,
one must note that Newbigin offers in his chapter on "The Pattem of the Missionary
Advance" some practical advice for missionaries which affirms this same position. He
describes the existence of situations in India in which "groups would come from villages
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to which no agent of the Church had been sent, asking for instruction and baptism"
(Newbigin 1963c. 71). These occurrences affmn Newbigin's understanding regarding
the Spirit's preparatory work, and because of this understanding, his consequent advice to
the missionaries seeking to serve these people is "to find out what the Holy Spirit has
already done among them and build on that" (Newbigin 1963c, 71).
Outside of The Relevance ofTrinitarian Doctrine for Today 's Mission, other
sources from this same time period affirm the shift noted by Goheen, including the 1962
selection quoted earlier, where Newbigin asserts:
It is the Spirit, the sovereign free Spirit, who goes ahead of the Church, preparing
men's hearts in ways that no man could have plaimed, so that the Church has all
that it can do to follow after to make open and visible what the Spirit has already
begun in secret before any churchmen knew of it. Surely every missionary knows
this! (Newbigin 1962g)
Similarly, in a 1966 article on conversion, Newbigin affirms that "God is not a prisoner
of the Church" as he discusses the work of the Spirit among Gentiles in the Comelius
account ofActs 10 (1966a, 316-318). As a final note, it is important to point out this
change in Newbigin's understanding regarding prevenience comes as a part of the larger
shift in his thought in which he moves from a missiology which is "exclusively church-
centered in its understanding ofmission" to a belief that "only a fully Trinitarian doctrine
would be adequate, setting the work of Christ in the Church in the context of the over-
mling providence of the Father in all the life of the world and the sovereign freedom of
the Spirit who is the Lord and not the auxiliary of the Church" (Newbigin 1985d, 198-
199). Newbigin describes this shift from a "church-centered" missiology to a Trinitarian
understanding as occurring at the 1962 World Council of Churches New Delhi Assembly,
immediately after which he penned The Relevance ofTrinitarian Doctrinefor Today's
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Mission (Newbigin 1985d, 198-199). He also states, however, that his thought in this
regard is developed more fully in his 1978 publication of The Open Secret (Newbigin
1985d, 199; cf Newbigin 1978c).
Building upon this Trinitarian shift, Goheen then, like Newbigin, describes The
Open Secret as representing the fmal stage in Newbigin's conceptual development
regarding prevenience. Goheen argues that "in The Open Secret, Newbigin expands this
fimdamental conviction" regarding the Spirit's freedom to move outside of the Church's
boundaries to a belief that "mission is first of all the work of the Spirit who changes both
the world and the church and who goes ahead of the church as it continues on its
missionary joumey" (Goheen 2000, 155). He then writes, "It is this stress on the
fundamental primacy of the witness of the Spirit and His prevenient work ahead of the
church that characterizes Newbigin's discussion of the Spirit's work outside the church"
(Goheen 2000, 155). Goheen's description ofNewbigin's grasp of the Spirit's work
outside the Church in The Open Secret accurately notes his assertion of the Spirit's
agency in mission as the primary witness, in addition to His freedom and sovereignty to
roam beyond the Church as "the Spirit is himself the witness who goes before the
church" (Newbigin 1995d, 61). In this final stage ofNewbigin's development in this
area, it is the Spirit who is the primary force in mission, the active agent who precedes
the Church and whose primary witness brings men and women to the point of conversion.
Other writings from this time period support this understood shift as well,
articulating Newbigin's understanding of the Spirit's work outside the Church in terms of
agency, prevenience, and primary witness. In The Gospel in a Pluralist Society,
Newbigin writes, "The Church is not so much the agent of the mission as the locus of the
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mission. It is God who acts in the power of his Spirit, doing mighty works, creating signs
of the new age. working secretly in the hearts ofmen and women to draw them to Christ"
(1989b, 119). Similarly, in "Church as Witness: A Meditation," Newbigin argues that
"witness is primarily the work of the Spirit himself; the role of the Church is secondary"
and then discusses the Spirit's preparatory work in unbelievers through a variety of
means that "would lead men and women to that moment of disclosure when they 'saw'
that the hidden reality behind all these things was the present in foretaste of the kingdom
and power and glory of God" (Newbigin 1978b, 8-9). In addition, one finds a statement
in "The Future ofMissions and Missionaries" (1977) which asserts, "Mission is
responding to the action of the Holy Spirit who, in his sovereign freedom, goes ahead of
the Church, prepares the way for the gospel, and leads men and women in his own way
into the obedience of Christ" (Newbigin 1977e, 215). Beyond these writings, additional
sources, including Honest Religionfor Secular Man and others, affirm this same position
(Newbigin 1963b, 116; 1969b, 1 10; 1978a, 247; 1977c, 23; 1978b, 7-9; 1981a, 254;
1985b; 1986a).
It appears then, that an examination of sources other than those cited by Goheen
affirms the three-stage development that he notes within Newbigin's understanding of the
Spirit's prevenient work outside of the Church. What remains in this discussion is a
further examination of other relevant sources to assess the validity of Goheen's critique
that Newbigin's thought in this area is "significantly underdeveloped" (Goheen 2000,
155).
Toward this end, one noteworthy source to be examined is a 1972 article titled
"The Finality ofChrist within a Plurality ofFaiths," in which Newbigin addresses issues
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of religious pluralism. Within this writing, he asserts that "ifwe know God through Jesus
Christ, we are compelled to recognize also signs of God's presence in men of other faiths,
and indeed in men of no reUgious faith" (Newbigin 1972d, 16). Newbigin then
articulates his understanding in this area by making four brief statements, the second of
which bears particular relevance to a discussion ofNewbigin's understanding of the
Spirit's prevenient work outside of the Church. In this second statement, he makes a
significant claim, writing of these signs, "I think that ifwe are to understand this
theologically, I do not find that the New Testament speaks of this as the work of the Holy
Spirit outside the Church" (Newbigin I972d, 16). He continues as follows:
I know that this is very often the language that is used at the present time, and I
think it may be an important fact, that as far as I remember, the New Testament
does not at any point speak of the work of the Holy Spirit in that sense outside of
the Church. It seems to me that the New Testament speaks of the things that I
have just been talking about, in terms of the image of God in man, in terms of the
word ofGod, in terms of a light that lightens every man, in terms of the law
written in men's hearts, and so forth. Even, for example, in the case ofComelius;
who is given to us as an example of a godly man who is wholly pleasing to God,
an upright and god-fearing man, the goodness that he has, before he meets in any
way with the Church, is not ascribed to the Holy Spirit; on the contrary, it is said
that he had yet to receive the gift of the Holy Spirit. In other words, it does seem
to me important to recognize the fact that the New Testament speaks of the work
of the Holy Spirit as something which is very distinctive of that fellowship which
acknowledges Jesus as Lord, which has the particular character that arises from
this explicit acknowledgement of Jesus. I say this with diffidence. I am not sure
whether this is theologically important or not, but I think it is factually correct to
say that the New Testament reserves and speaks of the fellowship of the Holy
Spirit in terms of the actual experience of that fellowship, which explicitly
confesses Jesus as Lord. Certainly, without any question whatever, the New
Testament acknowledges the image ofGod, the light that enlightens every may,
the law of God written in man's heart, bringing forth its proper fmit entirely
outside the Christian Church. (Newbigin 1972d, 16-17)
This assertion, which Newbigin makes between the second and third stages of his
development in this area, reveals an understanding which acknowledges the image or
mark of God in those outside the Church, but which limits the work of the Holy Spirit "in
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that sense" to within the confines of the Church (Newbigin 1972d, 16). While people of
other faiths or of no faith may display "signs of God's presence," these signs are not
equated with the work of the Holy Spirit (Newbigin 1972d, 16-17). Pneumatologically,
this point is important because it limits "the fellowship of the Holy Spirit" to being within
the Church and because it restricts such workings which display "signs ofGod's
presence" to the two other members of the Godhead (Newbigin 1972d, 16). Practically,
this point is significant within Newbigin's understanding of the work ofGod in other
religions and in how the Church is to partner with the Spirit in its inter-faith dialogue, an
area to be discussed in chapter five.
Related to this point, one also finds a selection within his 1966 article on
conversion in which Newbigin describes the preparatory work which the Spirit is doing
among some local Hindu villagers. He describes this work as follows:
At this moment I am thinking of two groups of villagers whom I met the other
day. The Holy Spirit has been doing a marvellous work among them and they
want to become Christians. I cannot say to them: continue to live and worship as
Hindus. Nor, on the other hand, do I want to take them into our ecclesiastical
structure in such a way that they are simply moulded into replicas of ourselves. I
want to say to them: Be baptised into Christ; come to the Holy Supper; study the
Scriptures with us; and teach us all that the Holy Spirit has taught you so that we
may become different because ofwhat He has done with you. (Newbigin 1966a,
322)
This statement affirms both the prevenient work of the Spirit in unbelievers, preparing
them for Christian conversion, in addition to the fact that such preparatory work includes
the impartation of truth which has not yet been revealed to the Church (Newbigin 1966a,
322). This point, like the one made above, bears particular for relevance Newbigin's
theology of religion, in addition to his specific understanding of the way that the Spirit is
to "guide the Church into the ftilness of the truth," a concept to be discussed later in this
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chapter (Newbigin 1981b, 40; 1995d, 178-179; cf. John 16:13). Newbigin's
understanding here characterizes the Spirit's prevenient work as drawing upon the truth
which already exists within cultures before the Church's arrival, and using this work both
for the preparation for these \'illagers' conversion and for the expansion of the Church's
grasp of the "fulness of the truth" (Newbigin 1966a, 322; 1981b, 40; 1995d, 178-179; cf
John 16:13).
In brief response to Goheen's critique, then, it seems that Newbigin's thought
regarding pre\ enience. when expanded to include other sources, includes additional
elements which bear significance for another key aspect ofNewbigin's missiology�
inter-faith dialogue and the theology of religion. Newbigin's thought here presents the
tmth which is found m other cultures and faiths as being not the result of the work of the
Spirit, but as stemming from humanity's being created in God's image. The critique that
Newbigin's thought regarding prevenience is "underdeveloped" is thus at least partially
mitigated when one considers this distinction he makes between "signs ofGod's
presence" in people of other faiths (or of no faith) and the work of the Holy Spirit, in
addition to his assertion that the Spirit can impart tmth to unbelievers which the Church
has yet to receive (Newbigin 1972d, 16). In essence, it appears to be the case within
Newbigin's pneumatology ofmission that He affirms the Spirit's freedom to work
outside of the Church in a preparatory manner as part of the Spirit's overall agency and
leadership in mission. This freedom includes the ability to impart tmth to unbelievers
which the Church has not yet grasped, even drawing upon the tmth which is contained in
these cultures as a result of all people's being created in the image ofGod. This work is
part of the Spirit's leadership in mission and is for the purpose of bringing people to
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conversion, an e\ ent w hich Newbigin believes to occur mainly through the Spirit's
drawing upon the Church's secondary witness (Newbigin 1977c, 23; 1978b, 7-9; 1981a,
254; 1985b; 1986a).
Outside of noting this additional contribution in the area of theology of religion,
one must also ask what type of further development would be appropriate for this aspect
ofNewbigin's thought. Newbigin's tendency, even in his later writings, is to continue to
highlight the Church as the locus of the Spirit's primary witness in the hearts of
unbelie\ ers, yet he places this work which occurs within the Church under the
overarching agency and leadership in mission which belongs to the Spirit (Newbigin
1995d, 61). As the Spuit strategically and preveniently goes before the Church in
mission, the Spuit draws upon the remnants of truth in unbelievers' hearts which remain
due to then bearing the image ofGod, and He imparts new truth which prepares them for
the coming of the gospel through the Church. In terms of leadership, this point is critical
withm Newbigin's pneumatology, as it sets the Church's position in its relationship with
the Spuit as a clear follower, rather than a leader, who is "witness insofar as it follows
obediently where the Spirit leads" (Newbigin I995d, 61). Perhaps rather than seeing this
aspect ofNewbigin's thought as underdeveloped, one can see that Newbigin refers to this
prevenient work of the Spirit in mission often and consistently, particularly in the fmal
stage of his development in this area. In the areas coming to bear on inter-faith dialogue
noted above, Newbigin admits that he is putting forth his ideas "with some diffidence,"
yet these assertions, too, have their key places within his overall theology ofmission.
Rather than viewing Newbigin's grasp of the Spirit's prevenient work outside the Church
as underdeveloped, this author would assert that Newbigin's understanding in this area
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appears to be biblically and experientially informed, serving a vital function within his
Trinitarian theology ofmission overall and within his understanding of the Spirit and the
Church as primary and secondary witnesses in particular.
3.4.2.2 The Spirit as Sovereign over Mission
Retuming to the broader topic ofNewbigin's grasp of how the Spirit leads the
Church in mission, it is now pertinent to discuss how he understands the Spirit as
"sovereign" o\ er mission (Newbigin 1982c, 207). Newbigin's comments in this regard,
as reflective of the third stage of his development regarding prevenience (but not limited
to it), emphasize the Spirit's authority over the Church in mission, the one who is not the
"auxihary" of the Church, but is instead "the mighty Spirit ofGod who will bear his own
witness" (Newbigm 1962a, 8; 1971d, 607; 1959b, 42; 1982c, 207-208). In his
commentary on John 15:1 8-27 in The Light Has Come, he argues:
It is the Spuit who is sovereign. The promise to the community of the disciples is
not that they will have the Spirit at their disposal to help them in their work of
proclamation. That misunderstanding has profoundly distorted the missionary
action of the Church and provided the occasion for a kind ofmissionary
triumphalism ofwhich we are right to be ashamed. The Spirit is not the Church's
auxiliary. The promise made here is not to the Church which is powerflil and
"successfiil" in a worldly sense. It is made to the Church which shares the
tribulation and the humiliation of Jesus, the tribulation which arises from
faithfiilness to the truth in a world which is dominated by the lie. The promise is
that, exactly in this tribulation and humiliation, the mighty Spirit ofGod will bear
his own witness to the crucified Jesus as Lord and Giver of life. (Newbigin
1982c, 207-208)
Newbigin thus insists that it is not the Spirit who serves as the auxiliary of the Church,
the servant which assists the Church as it carries out its mission, but instead, it is the
Church who serves the Spirit (Newbigin 1982c, 207). The Spirit is the Lord over the
mission, and the Church's role is to follow where the Spirit leads (Newbigin 1954b, 106-
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107). As the Chureh does so, following the Spirit even into suffering, Newbigin asserts
that "the mighty Spirit of God will bear his own witness to the crucified Jesus as Lord
and Giver of life" (1982c, 207-208).
In The Household ofGod, Newbigin describes this sovereignty of the Spirit over
the Church, writing that "in the ordinary life of the Church�alike at worship and at
business�He is truly present and truly sovereign and that we are called upon to know
and acknowledge Him {e.g. I Cor. 12: 4-1 1); that indeed it is precisely to this freedom of
sonship that God has called us in Christ {Gal. 4: 21-5:1), to a liberty in which we are not
ruled by the letter of a written code but by the Holy Spirit Himself (// Cor. 3:4-6)"
(1954b, 106-107). As the Church is set free from the law, it is called to a new type of
living which "must take simply and seriously the truth that the Church is a communion in
the Holy Spirit and that He is no cipher, no abstract noun, but living Lord" (Newbigin
1954b, 107). With regard to mission, the Church can be tempted to understand the
empowering activity of the Spirit as the Spirit's service to the Church; Newbigin insists
that the Church must both remember and seriously wrestle with the case being the
opposite�that the Church's role is to serve the Spirit, who is Lord. Newbigin affirms
that it is critical that "the Church thus confesses that the Spirit is the sovereign, the only
tme controller and strategist of the mission of the Church" (Newbigin 1962a, 8).
3.4.3 The Spirit Who Guides the Church "Into the Fulness of the Truth"
As a third way in which the Spirit guides the Church, Newbigin notes Jesus'
words in John 16:12-15, that the Spirit "is the one promised to the Church to guide the
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Church into the fulness of the truth" (1981b, 40)/" In Living Hope in a Changing World,
he notes the significance of this promise in light of the partiality of the disciples
understanding, writing:
The Holy Spirit would bear witness to Jesus. He would remind the disciples of all
that Jesus had said and done. 'He will guide you into all truth ... he will speak
only what he hears, and he will tell you what is yet to come. All that belongs to
the Father is mine. That is why I said the Spirit will take from what is mine and
make it known to you' (John 16:13, 15). That promise was at the very heart of
the mission of the church. Jesus had said to them, 'I have much more to say to
you, more than you can now bear' (John 16:12). That little group of first century
Palestinian fishermen could not grasp the fullness of God's truth. How would it,
or could it, be grasped? As they went out in the power of the Spirit to take the
gospel to all the nations, the Spirit would show them the fiillness ofwhat it meant
that Jesus was, and is. Lord. (Newbigin 2003b, 44)
As the twelve disciples are launched into the task ofmission, bearing witness to the
reality of the kingdom, they are given the promise of the Spirit who will make known to
Jesus' followers what is beyond what they "can now bear" (Newbigin 2003b, 44; cf John
16: 12). In The Light Has Come, Newbigin describes this work of the Spirit as explaining
to them what they could not grasp in their earlier conversations with Jesus:
But all the four evangelists make it clear that the disciples did not understand the
words and works of Jesus at the time, and that the whole of their testimony about
Jesus is given in the tight of their later faith (e.g., Mark 9:3 If). Only after Jesus
was glorified could the disciples receive the Spirit who would make plain to them
who is "the coming one" and what is "the kingdom of our father David that is
coming" (Mark ll:9f.). (1982c, 215)
As the disciples are sent out, the Spirit continues the teaching work of the earthly (and
post-resurrection) Jesus, "guiding into all tinth" and "making it known" to the disciples
what belongs to Christ (John 16:13-14, NIV).
^�
Newbigin varies in his use of the two alternate spellings of "fulness" and "fullness" in his works, though
he uses "fulness" more often. As a result, "fulness" will be used in discussion ofNewbigin's grasp of this
concept.
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In Newbigin's comments on this text, he often observes that this promise is set in
the context of Jesus' "missionary commission" to the disciples (Newbigin 1990b, 6;
1988a, 53; 1963b, 122; 1994f, 120). Rewrites, for example:
In the fourth Gospel, Jesus tells us that the Spirit will guide the Church
into the truth. This doesn't happen as we sit in an annchair�or even at a study
desk. The promise is part of the missionary commission. There is much to be
learned beyond what Jesus could teach his disciples in these short months (John
16:12).
The learning will take place as the Church goes out into all the world and
the Spirit uses their words and deeds to bring new peoples to Christ. Luke gives
an example of this in the story of Comelius (Acts 10). Through the faithful telling
of the story, the Holy Spirit brings a Gentile family to Jesus, and the Church
leams that the commandment of Genesis 17:10-14 is superseded and God's
covenant embraces the Gentiles. These new leamings do not lead away from
Jesus; on the contrary, they lead the Church to understand that all creation belongs
to him (John 16:131). (Newbigin 1990b, 6)
The "flilness of tmth" into which the Spirit will guide the disciples is thus not merely for
their own intellectual growth, enhancing the depth of their understanding, but it comes
instead as a cmcial component of their being equipped as missionaries (1 98 lb, 40;
1990b, 6). It is in the context of their missionary joumeys that the disciples will
encounter new situations with new demands (Newbigin 1990b, 6). Newbigin argues that
"in these new situations it will be of no avail merely to repeat the words of Jesus spoken
in another situation. The Spirit of tmth will show them the way to go by speaking to
them the word of God (which is not other than Jesus himself) in that situation" (1982c,
216). In this sense, the Spirit serves as the one who "contextualizes" the gospel
presentation in each new circumstance, providing for the disciples the appropriate word
for these new hearers.
In addition to the Spirit's expanding the Church's grasp of tmth by providing the
needed word for the proclamation of the gospel to these new cultures, Newbigin also
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argues that the Spirit expands the Church's "fullness" of truth by reclaiming for the
Church those insights and understandings of reality which the Father has dispersed
among the many cultures of the world (Newbigin 1977c, 23). Newbigin often refers to
these insights as "gifts" or "treasures" which, though scattered throughout pagan cultures,
rightly belong to Christ (Newbigin 1995d, 179, 187; 1989b, 123; 1977c, 22-23; 2003b,
44). In Living Hope in a Changing World, Newbigin writes:
As the gospel is brought into every culture, the Spirit shows how
e\ er\ thing belongs to Christ. And as the church goes on this pilgrimage it shows
how the light of Christ illuminates and enables us truly to understand the whole of
cosmic realty: 'All that the Father has is mine, therefore I say, he will take what is
mine and show it to you.' (2003b, 45)
Newbigin thus argues that as the Church expands into new cultures, the "fulness of the
truth" contained within the Church consequently grows as "the Spirit glorifies Jesus,
taking what belongs to Jesus and making it plain to the Church. In this way the Spirit
guides the Church along the missionary road whose goal is that all the nations and the
whole creation should be offered to him to whom it rightfully belongs" (I977f, 1 17;
1982c, 217).
As the Church encounters new cultures through its missionary endeavors, the
Spirit provides new understanding to the Church through these new cultures, and the
Church itself is changed (Newbigin 2003b, 44-45). Quoting John 16:12-15, Newbigin
explains in The Open Secret as follows:
I have yet many things to say to you, but you cannot bear them now. When the
Spirit of truth comes, he will guide you into all the truth; for he will not speak on
his own authority, but whatever he hears he will speak, and he will declare to you
the things that are to come. He will glorify me, for he will take what is mine and
declare it to you. All that the Father has is mine; therefore I said that he will take
what is mine and declare it to you. (John 16:12-15)
We can spell out what is said here in a threefold form.
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(a) What can be given to and grasped by this group of first-century Jews is
limited by the time and place and circumstances of their lives. It is true
knowledge of the only true God and in that sense it is the full revelation of
God (John 17:3, 6). But it is not yet the fullness of all that is to be
manifested.
(b) It will be the work of the Holy Spirit to lead this little community,
limited as it now is w ithin the narrow confines of a single time and place
and culture, into "the truth as a whole" and specifically into an
understanding of "the things that are to come"�the world history that is
still to be enacted.
(c) This does not mean, however, that they will be led beyond or away
from Jesus. Jesus is the Word made flesh, the Word by which all that is
came to be and is sustained in being. Consequently all the gifts that the
Father has lavished on humankind belong in fact to Jesus, and it will be
the work of the Spirit to restore them to their true owner. All these gifts
w ill be truly received and understood when the Holy Spirit takes them and
declares their true meaning and use to the church. (Newbigin I995d, 178-
179)
As the cultures of the earth encounter the gospel and tum to Christ, the cultural "gifts that
the Father has lavished on humankind" are returned "to their tme owner" by this work of
the Spirit; that is, the Spirit's guiding the Church into the "fulness of the tmth" will
involve a gathering and reclamation of these gifts of truth which the Church incorporates
9 1
as it encounters new cultures (Newbigin 1977f, 123; 1995d, 179).
As a result of this process, Newbigin asserts that the Church encounters in the
present a foretaste of its eschatological fullness. He writes in The Gospel in a Pluralist
Society, "There is already in the life of the Church a foretaste ofwhat is promised for the
end, namely that the nations shall walk in the light of the Lamb and their kings shall bring
their glory into the Holy City (Rev. 21 :24)" (Newbigin 1989b, 123). This "glory" which
Kandiah inaccurately critiques Newbigin in this regard when he writes, "In Newbigin's theology of
cultures, there is no mention of the Spirit or of common grace at work in the culture at large" (Kandiah
2005, 332). Newbigin's argument discussed here regarding the Spirit's leading the Church in the
reclaiming of truth which God has dispersed throughout the earth's cultures reflects a strong commitment
to both of these concepts.
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is brought in includes not only the cultural distinctives scattered throughout the nations,
but their unique insights into the nature of reality as well. As the Church receives these
new treasures, "Christianity itself grows and changes until it becomes more credible as a
foretaste of the unity of all humankind" (Newbigin 1989b, 123-124).
Lastly, it must be emphasized that Newbigin's understanding of the Spirit's
guiding the Church into all truth presents this guidance as a process; that is, the Church
does not yet possess "the fulness of the truth" (Newbigin 1977f, 117; 1981b, 40). In his
commentary on this text in The Light Has Come, Newbigin offers the following
reflection:
The pilgrim Church, the Church in via, does not possess all the truth. The
truth in its fullness will only be known when God has completed his purpose "to
unite all things in [Christ], things in heaven and things on earth" (Eph. 1:10). But,
in via, the church has the promise of the Spirit of hiith to guide it into the "truth-
as-a-whole" (v. 13), which can only be known fiilly at the end, when "the things
that are to come" have fully come. The teaching Church can abide in the truth
only if it is a learning Church, and it leams by pressing forward to share with all
the nations the riches of the one who has come and is to come. (1982c, 217)
Consistent with the argument made above, Newbigin's comments here refer to the
Spirit's guiding the Church into all tmth as a pilgrimage, one which will be completed
only "at the end, when 'the things that are to come' have fully come" (1982c, 217).
Similarly, in^ Word in Season, he writes:
I retum to the Johnanine discourses in which our Lord tells his disciples that they
have yet much to leam of the tmth that cannot be told them immediately, and that
it is the Spirit who will be given to them who will lead them into the tmth. The
context of that saying is of course the long account of the missionary experience
that lies ahead of the Church, its rejection by the world, and the witness that the
Spirit will give in speaking for the Church, in confusing the wisdom of the world,
and in glorifying Jesus by taking what belongs to the Father and showing it to the
Church (John 15:18-16:15). This promise is being fulfilled as the Church goes on
its missionary joumey to the ends of the earth and to the end of time, entering into
dialogue with new cultures and being itself changed, as parts of the Father's world
are brought through the Spirit into the Church's treasury of tmth. In this
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missionary dialogue the Church both leams new things and provides the place
where w itness is home to Christ as head of the human race�Christ, who is so
much more than any of us can yet grasp or state, who is seen more and more
through the missionary experience of the Church as he truly is, but who will only
be seen in his fullness when every tongue confesses that he is Lord. (Newbigin
1994f, 76-77)
The Church's experience of being guided into all tmth, therefore, is not one in which the
Spirit instantly provides the Church with all knowledge and wisdom; it is, rather, a
joumey in which the Church grows in its grasp of the tmth through its missionary
interactions (Newbigin 1982c, 217; cf John 16:13).^^
One significant consequence of the Spirit's using this manner to impart "the
fulness of the tmth" to the Church is that the Church needs to approach its interactions
with people of new cultures as opportunities for the Church to leam and to be changed
(Newbigm 1977f, 117-119). The Church's grasp of the tmth is bound by the limits of the
cultures withm it, and as people ofnew cultures are brought into the Church, the wealth
of tmth which the Father has lavished upon these cultures can be incorporated into its
storehouse (Newbigm 1995d, 178-182). As the Church walks upon its missionary path,
Newbigin urges it to approach people of other cultures not with the posture of one who
As noted in chapter one, Jeffrey Brian Riley critiques this aspect ofNewbigin's thought, arguing that
Newbigin underestimates the "revealing and transforming power" that comes with having the Spirit of truth
indwelling the Church. He argues that "the Holy Spirit is the 'subjective reality' co-equal with Christ
Jesus, the 'objective reality.' As 'subjective reality' for both individual Christians and the church as a
community, the Spirit of God brings God's act in Christ Jesus into critical opposition to the falsely
structured reality that oppresses both the church and the world" (Riley 2001, 109). Because Newbigin
mitigates the fulness of the truth currently available to the Church, even with the Spirit of truth indwelling
it, Riley argues that in Newbigin's thought, the boldness with which the Church can present truth in the
realm of ethics is also mitigated because "the church cannot be certain of the truth and, therefore, must
speak tentatively in the public square" (Riley 2001, 111). Riley's point bears significance, and the presence
of the Spirit of truth within the Church should indeed lead to a greater boldness in its public declarations of
what is true and right. Riley takes his argument too far, however, when he writes, "Newbigin states plainly
that Christians can never claim that their understanding or action is absolutely right. Christians have no
way ofproving that they are right; that kind ofproof belongs only to the end. If this is true, then the Holy
Spirit, who convicts the world concerning sin, righteousness, and judgment, appears to have no effective
temporal ministry in regards to specific moral issues" (Riley 2001, 111-112). Such a stance depends too
much on a modem epistemology for ethics, placing an unnecessary requirement on "proof over revelation
for moral grounding.
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already has all the truth, but rather as a learner, as "the teaching Church can abide in the
truth only if it is a learning Church" (1982c, 217).
Within this understanding, though, it must be stated that Newbigin's conviction in
this regard is not one w hich leads him down the path of religious pluralism, as he
emphasizes the "need for the gift of discemmenf (Newbigin 1977c, 23); it is instead one
which merely recognizes the blinding effects of one's culture as one approaches the
Scriptures and seeks to understand reality. In "Christian Witness in a Plural Society," he
writes:
The work of the Spirit is the confession of Jesus (1 John 4:2f ; 1 Cor. 12:3). The
Spirit is not in the possession of the Church but is Lord over the Church, guiding
it from its limited, partial and distorted understanding of and embodiment of the
truth into the fullness of the truth in Jesus who is the one in whom all things
consist (Col. 1:17). Not every spirit is the Holy Spirit. Not every form ofvitality
is his work. There is need for the gift of discernment. Peter at Caesarea, and later
the congregation in Jerusalem, had need of this discermnent to recognize that this
strange and (at first) shocking reversal of deeply held religious beliefs was the
work of the Holy Spirit and not of the antichrist. (Acts 11:1-18).
There is no substitute for the gift of discermnent, no set of rules or institutional
provision by which we can be relieved of the responsibility for discernment.
Dialogue cannot be 'made safe from all possible risks.' The Christian who enters
into dialogue with people of other faiths and ideologies is accepting the risk. But
to put my Christianity at risk is precisely the way by which I can confess Jesus
Christ as Lord, Lord over all worlds and Lord over my faith. It is only as the
Church accepts the risk that the promise is ftilfilled that the Holy Spirit will take
all the treasures of the Christ, scattered by the Father's bounty over all the peoples
and cultures ofmankind, and declare them to the Church as the possession of
Jesus. (Newbigin 1977c, 23)
As the Church accepts the risk involved in engaging in honest dialogue with others,
taking the posture of a genuine learner who is at the same time exercising discernment,
the Church's grasp of the "fulness of the truth" grows as the Spirit incorporates into the
Church the "treasures ofChrisf which have been scattered (Newbigin 1977c, 23; 1977f,
117; cf John 16:13).
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3.4.4 The Spirit Who Guides into Unity
Finally, one must discuss Newbigin's understanding of the Spirit as the one who
guides the Church into unity, both unity within itself and unity with the Father and the
Son. As this pursuit of unity was one ofNewbigin's central convictions, the written
material in this regard is abundant; it will be the intent of this section merely to provide
an o\ er\ iew and to highlight Newbigin's concept of the Spirit's leadership within this
process.
3.4.4.1 The Spirifs \\ ork in Unifying the Church
Newbigin's conviction of the need for the Church to be unified has a deeply
theological core, being connected with his understanding of the gospel, of the role of the
Church, and of the eschatological goal towards which humanity is moving. Newbigin
understands the gospel, as Geoffrey Wainwright points out, as "the Gospel of God's
reconciliation of the world to himself (Wainwright 2000, 83). The gospel is therefore a
unifying force, one which unites human beings with God and with one another. The
Church, as the first element of humanity to experience this reconciliation with God and
with others, exists as the "nucleus, the first-fruit, the sign and the instrument ofGod's
purpose to unite all things in Chrisf (Newbigin 1971b, 73; cf Newbigin 1984a, 7;
1970b, 73; 1973, 17-18; 1953a, 113). Newbigin writes of this unity in "Which Way for
Faith and Order?" as follows:
The Bible gives us no ground for believing that God has other plans for
the unity ofmankind than that which he has set forth in Jesus Christ and ofwhich
he has made the Church to be first fmit, sign and instmment. In the great high
priestly prayer Christ is reported as saying that he does not pray for the world, but
for those whom God has given him. It is through them that the world is to be
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brought to faith in its one Saviour. This is not popular doctrine at the moment,
but it is scriptural. (Newbigin 1969d, 132)
Newbigin thus understands the Church's unity as the forerunner of the greater unity of
humankind which is to come in Christ (Newbigin 1969d, 132; 1972e, 448-451). This
declaration of Christ as the only hope for such unity, based on scriptures such as John
12:32 and 17:9-25. was not necessarily "popular" within the context of the world peace
movements of the 1960s (the time ofNewbigin's writing), but, Newbigin insists, "it is
scripturaf (1969d, 132). He continues as follows:
"The unity ofmankind", conceived as some kind of secular hope, is an idea which
e\'okes a ready response among people who are divided in their ideas about what
it means. It would be a grave error ifChristians should begin to think that the
unity of the Church is something smaller than this, something sectarian and
unworthy of the greatest effort. The only programme for the unity ofmankind
about which the Church can speak with confidence is the one which was
aimounced by him who said: "I, when I am lifted up from the earth, will draw all
men to myself." The Church is the firstfmit, the sign and the instmment of that
promise. It is her business to go and be present in every human situation to
manifest and proclaim, without arrogance but also without timidity, that thus only
can mankind find its unity. (Newbigin 1969d, 132)
The Church, therefore, is the means by which Christ will ultimately draw all of
humankind to Himself (Newbigin 1969d, 132). It is the fiinction of the Church in this
role to act as an indicator of the reality ofGod's intentions to bring about this Christ-
centered unity of humankind (Newbigin I969d, 132; cf John 12:32).
How is the Church to act as this indicator? Newbigin argues that the Church is
both to "manifest and proclaim, without arrogance but also without timidity" the tmth
that humankind will find unity only in Christ (I969d, 132). As it does so, demonstrating
and armouncing the unity which comes through Christ, it serves, as Newbigin often
states, as "the firstfmit, the sign and the instmment" ofGod's intentions for all of
humankind (1969d, 132). To facilitate this role, Newbigin argues, "the same Holy Spirit
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who empowers her for this mission, will also teach her the forms of unity by which it
may be made possible for all men everywhere to recognize in her the true family ofGod,
to believe in Jesus as Saviour and to find in him the dignity of sonship" (1969d, 132).
The Spirit Creates Koinonia
How does the Holy Spirit work to bring about this unity in the Church? Newbigin
writes in Christ Our Eternal Contemporary of the Holy Spirit's work in creating
koinonia:
According to the New Testament, the Spirit is the ground of fellowship.
We are \ ery familiar with the phrase, 'The fellowship of the Holy Spirit'. The
Greek word which we translate, 'fellowship' in that phrase, is again a commercial
word. It means the common ownership of several people in a single thing. If you
have a plot of land and six brothers have joint shares in it, you would say in a
Greek commercial document, that they had 'koinonia' in this land. It is a
commercial word meaning a common interest in, a common share in a common
participation in, a property. And, the Bible teaches us that we have 'koinonia' in
the Holy Spirit. We are given a coimnon share in the one Spirit, and therefore a
deep experience of fellowship based on a common debt to Jesus Christ, is the
mark of the presence of the Spirit. It has been so from the begirming and it is
always so, that the presence of the Spirit creates this deep sense of responsibility
for one another, of caring for one another, because we are together acknowledging
our infinite debt to Christ. (1968b, 64-65)
Newbigin understands this koinonia, this "common share" or "deep experience of
fellowship" as both a "mark" and a creation of the Spirit, one which is based upon a
common experience of the saving work of Jesus Christ (Newbigin 1968b, 64-65; cf
Newbigin 1958, 20; 1954b, 115). This koinonia binds Christians together with a deep
love, which is provided by the Spirit (Newbigin 1954b. 115). In The Household ofGod,
Newbigin writes:
By this koinonia, common sharing in the Holy Spirit, Christ's people are enabled
to acknowledge Him as Lord, to cry to God as Father, and to live together a
common life in which the Spirit fiimishes all those gifts which such a common
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life needs and of which the greatest is love. The Holy Spirit is now no more an
occasional visitant to a favored individual, but the abiding and indwelling
principle of life in a fellowship. The supreme gift of the Spirit is not the
spectacular power by which an individual may gain preeminence, but the humble
and self-effacing love by which the body is built up and knit together. (1954b,
115)
As the Spirit dwells within the followers of Jesus, the Spirit binds these believers together
with a lo\ e for one another which is "humble and self-effacing"; it is a love which is
rooted in the character of God Himself, and which aids in the Church's function as a
"sign, instrument, and foretaste" of the unity which God will provide for humankind in
Christ (Newbigin 1954b, 115; 1969d, 132).
The Spirit Draws Believers into the Unity of the Trinity
In Newbigin's conmientary on Jesus' prayer for the unity ofbelievers in John
17:20-26, he describes this unity as a work of the Holy Spirit which draws believers into
participation in the unity and love ofGod which exists within the Trinity (1982c, 234).
He writes:
The unity for which Jesus prays is therefore a spiritual unity�a gift of the
Spirit by whose supematural working alone it is possible to confess that Jesus is
Lord. Therefore it is a unity which not merely reflects but actually participates in
the unity ofGod�the unity of love and obedience which binds the Son to the
Father (cf. 15:9-10). As they grow into this unity they are made "perfectly one"
and they advance from "glory to glory" because the glory of God is nothing other
than the etemal self-giving of the Father who loves and honors the Son and the
Son who loves and honors the Father.
The unity of believers thus has its invisible source in the work of the
Spirit, but it is a visible reality which challenges "the world" to recognize that
Jesus is not what "flesh and blood" supposes (Matt. 16:17). (Newbigin 1982c,
234-235)
Through this "invisible" work of the Spirit, drawing believers into the unity which exists
within the Trinity itself, the love ofGod comes to characterize believers' actions and
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attitudes towards one another (Newbigin 1982c, 234-235). Being a unity which is thus
grounded in the depths of the "love and obedience" ofGod, its source is strong and
steadfast (Newbigin 1982c, 234). Because of this foundation, Newbigin writes, "this
unitv- will enable the world to know the love ofGod not just as an idea or a doctrine but
as a palpable reality experienced in the supematural love which holds believers together
in spite of all their human diversities. 'By this all men will know that you are my
disciples, if you ha\ e love one for another' (13:35)" (Newbigin 1982c, 235).
The Spirit Provides Gifts to Build Up and Unify the Church
Also regardmg the leading of the Spirit and the unity of the Church, Newbigin
writes of the Spirit's provision of the gifts of the Spirit, which are given "to equip his
people for works of service, so that the body of Christ may be built up until we all reach
unity in the faith" (Eph. 4: 12-13a, NIV). In Newbigin's comments in Christ Our Eternal
Contemporary, he discusses Paul's descriptions of these gifts of the Holy Spirit, noting
their purpose and theh potential challenges to the Church's unity ifmisunderstood and
misapplied:
Within that fellowship, the Spirit who in the Old Testament gave strange
and remarkable gifts to men like Samson and Bezalel, now in the New
Dispensation gives the ordinary gifts that are needed for the fellowship to live and
work and grow. You remember how in several places in Romans, in Ephesians,
and in First Corinthians, Paul uses the metaphor of the body�the one body and
the one Spirit. By the one Spirit, a great many gifts are given to different
members, so that they can function as members of the one body and use quite
ordinary gifts�gifts of administration, gifts of insight, gifts ofprophecy, gifts of
healing, gifts of tongues�whatever they may be, to build up the body, to help all
the membership together to grow in grace and love.
Paul has a very amusing passage in First Corinthians 12, which describes
exactly the way we constantly behave. The foot looks at the nose and says, 'I
must say that you don't look like a foot; I think you obviously don't belong to our
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party; we'd better go our separate ways.' The ear looks at the mouth and says,
'This is not any kind of an ear that 1 ever saw; 1 think it would be better ifwe
agree to differ.' This, of course, is exactly the way we behave constantly as
Christians. We want to have something which is not a body with many members,
but a collection of identical feet or identical ears. The result we know, all too
well, in the history of the Church. The presence of the Spirit will mean a variety
of gifts. It will mean that we rejoice in the gifts that have been given to other
people, which we have not received; that we can rejoice as much that another
person has the gift that I do not have, as in the gift that God has given me.
It seems to me that this is one of the things that we most deeply need to
leam from the New Testament�this willingness to rejoice in the gifts of others,
and to recognise diversity and variety within the body, not trying to squeeze
e\ er\'one into the same mould, not trying to insist that everybody must express
their faith in exactly the same way or follow exactly the same pattem ofpiety, but
acknowledging the presence of the one Spirit; acknowledging in other words, that
common confession of Jesus Christ as Lord, which is the mark of the Spirit. We
must be prepared to accept a tremendous amount of variety just as the New
Testament itself is full of such tremendous variety. (Newbigin 1968b, 64-65)
Withm this selection, and in others similar to it, Newbigin emphasizes Paul's statement
that the gifts are given "to build up the body, to help all the membership to grow in grace
and love" (Newbigm 1968b, 64; cf Eph. 4:11-13; I972g, 51; 1978b, 8; 1958, 21). He
recognizes the human tendencies both towards jealousy and towards the exclusion of
those who are different, but he urges the Church to overcome these tendencies and to
rejoice in the variety of gifts that God has spread throughout the fellowship (Newbigin
1968b, 64-65). When this happens, and "when these different gifts are exercised in
mutual submission and loyalty, they become together the instmments through which the
Spirit does his own work ofbringing men and women to new birth through faith in Jesus"
(1978b, 8).
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3.4.4.2 The Spirifs Work in Uniting the Church with the Father and the Son
Finally, it is important to articulate Newbigin's understanding of the Spirit's
leading in uniting belie\ ers with both the Father and the Son?'' In The Household of
God, New bigin sets forth the broader context of the Spirit's work in mission through the
Church, one w hich includes His drawing believers into fellowship with the other two
members of tlie Trinity. He writes as follows:
The Holy Spirit is given to us now, while still involved in our solidarity with the
old Adam, as the first fruits and earnest of our inheritance in the new. He spans,
as it were, the gulf that yet yawns between the consummation for which we long
and our actual life here. By Him we are enabled, in faith, to have fellowship with
God the Father whom no man has ever seen, and with God the Son who was
manifested to our sight, but whom we do not see and for whose appearing we
wait. It is through the Spirit that we are made participants in the victory yet to be
revealed. And therefore it is the Spirit who empowers us to go forth to the
missionary task. Himself the true witness to Jesus, and the source of those mighty
works by which men are enabled to catch a glimpse of the glory to be revealed. It
is He who sends us forth to the ends of the earth. (Newbigin 1954b, 161-162)
As the Spirit sends forth the Church to provide a secondary witness, the Spirit also unites
believers through faith with God the Father and God the Son (Newbigin 1954b, 161-162).
It is a binding together in fellowship between human and divine parties which would
otherwise be impossible, as it is "fellowship with God the Father whom no man has ever
seen, and with God the Son who was manifested to our sight, but whom we do not see
and for whose appearing we waif (Newbigin 1954b, 161). Elsewhere in Household,
Newbigin fiirther emphasizes that if it were not for the work of the Spirit in this regard,
this unity would not occur, stating that "unless the living Spirit Himself takes the things
The preceding section presented Newbigin's understanding of the unifying effect within the Church of
the Spirit's drawing believers into the unity which exists within the Trinity. This section will expand on
Newbigin's grasp of precisely how the Spirit unites believers with the Father and the Son, in addition to
how he grasps the Spirit's work in mission within a Trinitarian framework.
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of Christ and shows them to us, we cannot know them. Unless He unites us to the
ascended Christ we cannot be united" (1954b, 101).
This emphasis of the work of the Spirit being stated, Newbigin also makes a claim
in The Mission of the Triune Godwhich is critical for an accurate understanding of the
Spirit's work in mission from a Trinitarian perspective. He writes as follows:
Having said all this [with regard to the centrality of the Spirit in mission],
one must now go on to say something more. There are movements in our time
which lay such exclusive emphasis on the work of the Holy Spirit that they appear
to be in danger of distorting their witness by failure to recognise that the mission
is the mission of the triune God, Father, Son, and Spirit. There can be a kind of
monism of the Spirit which is not the faith of the New Testament. The recovery
within the missionary movement of faith in, and experience of, the centrality of
the Spirit in missions will be distorted if it is not within the context of the ftill
Trinitarian faith. (Newbigin 1962d, ch. 8; cf Newbigin 1963c, 75)
While Newbigin is eager to help the Church to understand the central role which the
Spirit plays m mission (which is the emphasis of this study), he makes sure to place his
arguments in that regard "within the context of the full Trinitarian faith" (Newbigin
1962d, ch. 8). Otherwise, such an unbalanced emphasis on the Spirit alone leads to "a
monism of the Spirit which is not the faith of the New Testament" (Newbigin 1962d, ch.
8). The Spirit may indeed play a central role in mission, but the mission remains "the
mission of the triune God, Father, Son, and Spirif (Newbigin 1962d, ch. 8).
Newbigin follows this statementwith an apt description of the Spirit's work in
mission as it relates to the work of the Son and of the Father, and as the Spirit works lead
believers into unity with these other two members of the Trinity. With regard to the Son,
he writes:
The Spirit is the Spirit ofChrist. The decisive mark of His presence is the
confession that Jesus Christ is Lord (1 Cor. 12: 13; of 1 John 4: 13). His coming
in power is the fruit of hearing and believing the Gospel of Jesus Christ cmcified
and risen. He takes the things of Christ and shows them to us. He leads men to
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Christ, and in Him We are baptised into one body�the body of Christ. He is no
will o' the w isp leading men on to all sorts of individual vagaries but the one who
leads men to Jesus Christ and binds them to Him in fellowship of one body. It is
true that He is free and sovereign; He goes ahead of the Church, as every
missionary knows�but it is (if one may put it so) the Church that He goes ahead
of The word of St John is very decisive on this: "By this you know the Spirit of
God e\ ery Spirit which confesses that Jesus Christ has come in the flesh is of
God". The Spirit binds men to Jesus, to His historic life and to the fellowship of
those who confess him as Lord. When this is forgotten, the name of the Spirit may
be in\'oked to justify attitudes and practices which destroy the unity of the Body.
(Newbigin 1962d, ch. 8)
Newbigin here affirms the Holy Spirit as "the Spirit of Chrisf who "leads men to Chrisf
and "binds them to Him in fellowship of one body" (1962d, ch. 8). He notes how the
Spirit "takes the things of Christ and shows them to us" and that "the decisive mark of
His presence is the confession that Jesus Christ is Lord" (Newbigin 1962d, ch. 8). Being
the Spirit who points to Christ, who binds believers to Christ, and who reminds the
Church of the teachings ofChrist, much of the work of the Spirit in mission involves
creating a strong fellowship between Christ and His followers, those for whom He died
and rose again.
With respect to the Father, Newbigin writes:
The Spirit is the Spirit ofGod. He proceeds from the Father. It is by Him
that we are able to acknowledge God as Father. The characteristic utterance of the
Spirit is "Abba Father". By Him are able to believe that the fatherly rule of God
governs all the events of human history, and to discem�in a measure�God's
will for the secular life ofmankind. By Him we are able to live and act in
expectant hope of the summing up of all things in Christ, because He is the
foretaste, the eamest, "the guarantee of our inheritance until we acquire
possession of if (Eph. 1 : 14). To have the Spirit does not mean to be withdrawn
from the secular concems ofmen�from the stmggles of communities and nations
for justice and freedom, from the labour of creative work in art and science. On
the contrary to be possessed by the Spirit will mean to share in that groaning and
travailing of the whole creation which waits for its freedom, but it will mean that
the groaning and travailing is filled with hope and with a sense of direction
because the Spirit is the assurance of our adoption as children ofGod. (Romans 8:
14-25). (1962d,ch. 8)
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As the "Spirit of God" who "proceeds from the Father," the Holy Spirit is the one who
leads believers to interact with the Father as His children, crying out "Abba Father"
(Newbigin 1962d, ch. 8). It is through the Spirit that the Church is able to understand
that "the fatherly rule ofGod governs all the events of human history" and to grasp its
role within God's purposes (Newbigin 1962d, ch. 8). Lastly, it is through the Spirit that
believers are able to receiv e "the assurance of our adoption as children ofGod"
(Newbigin 1962d, ch. 8).
Newbigin concludes this section of The Mission of the Triune God hy reiterating
his waming which must accompany his argument for the centrality of the Spirit's role in
mission:
It is necessary to say these things, because a recovered emphasis upon the
centrality of the Spirit in the missionary task of the Church could be itself a
distorted and misleading emphasis. The Spirit is the Spirit of the Father and of
the Son. His work is to enable us to participate in Christ's Sonship, to be one
with Him in His obedience to the Father. And only He can enable us to
participate, and thereby to be the occasions ofHis witness. (Newbigin I962d, ch.
8)
As the Spirit performs a central task in mission, Newbigin insists that this centrality must
be understood within a Trinitarian framework. The Spirit may be the member of the
Godhead which interacts most directly with the Church in mission, but this mission is
indeed the mission of the Father, of the Son, and of the Holy Spirit. As the Spirit works
in this regard, much ofHis work involves binding the Church to the other members of the
Trinity. The Spirit guides behevers into unity with Christ by leading them initially to
confess His lordship and then by reminding them ofHis teachings. The Spirit guides
believers into unity with the Father by giving them the assurance of their adoption as His
children, by revealing to them their purposes within the Father's redemptive plan for
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humankind in history, and by enabling believers "to participate in Ciuist's Sonship, to be
one with Him in His obedience to the Father" (Newbigin 1962d, ch. 8). With Newbigin's
articulation of this understanding of the Spirit's guiding the Church into unity with the
Father and the Son, the pneumatological emphasis analyzed in this study's argument is
required to be properly situated within the broader context of the Trinitarian framework
of his missiology.
3.5 Conclusion
The argument of this study asserts that Newbigin's pneumatology ofmission
offers a clear understanding of the respective roles of the Spirit and the Church in
mission. Additionally, it argues that his pneumatology holds as its central feature the
concept of the Spirit and the Church as primary and secondary witnesses, but it is
informed more fiilly by his understanding of the Spirit as the foretaste, primary witness,
and guide for the Church in mission. This chapter's presentation and analysis of
Newbigin's understanding regarding the Spirit's role in mission has put forth a significant
portion of this argument, asserting Newbigin's grasp of the Spirit's work in each of these
three major capacities. It has demonstrated that as the foretaste, the presence of the Spirit
acts as an arrabon or "aperitif of the full, visible kingdom which is to come. In
addition, the Spirit's presence as foretaste constitutes the Church as a witness, as His
presence within the Church testifies to the kingdom's reality. This chapter's analysis has
also demonstrated that Newbigin understands the Spirit's role in mission centrally in
terms ofbeing a primary witness, a role which is performed in a passive manner by the
Spirit's merely being present, but which also occurs actively as the Spirit works in the
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areas of conviction, conversion, and defense. Lastly, this chapter has demonstrated
Newbigin's understanding of the Spirit's work as the Church's guide, a role which
involves the Spirit's serving as God's abiding presence and the Counselor {Parakletos),
the Church's guide in mission (leading preveniently in sovereign freedom), the one who
guides the Church into "the fiilness of the truth," and the one who leads the Church into
unity, both within itself and with the Triune God (Newbigin 1977f, 1 17; cf John 16:13).
With respect to the study's two stated purposes, those ofproviding for the Church
needed pneumatological understanding that will help it to more readily participate with
God in mission and of filling a notable gap within the literature with respect to
Newbigin's pnemnatology ofmission, one can see clearly how the analysis presented in
this chapter has contributed significantly towards the achievement of both of these
purposes. For the Church, the pneumatology presented here offers a clear picture of the
role of the Spirit in mission as foretaste, primary witness, and guide, one which is distinct
from the Church's role. For the academy, the analysis ofNewbigin's thought in this
chapter has provided the needed detailed, focused engagement with this area of his
thought, one which was previously lacking.
In evaluation ofNewbigin's pneumatology as discussed to this point, it is
pertinent to note that his grasp of the role of the Spirit in mission emerges through a
blending of his missionary and ecumenical experiences and his study of Scripture. As
such, some of his understandings are particularly unique, such as his conceptualization of
the Sphit's leading the Church "into the fulness of the truth" by means of reclaiming for
Christ the treasures which are scattered throughout the earth (Newbigin 1977c, 23; cf
John 16:13). One also sees within the discussion of the Spirit as foretaste and of the
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Spirit's leading the Church into unity a theological understanding of God's intending to
unite all ofhumanity in Christ which drives much of his ecumenical passion. While a
belief that the Church's disunity serves to hinder the credibility of its witness is
commonly accepted today, the fervency ofNewbigin's theological conviction regarding
God's eschatological intentions in this regard seems to be less widely adhered to in
today's ecumenical context (Newbigin 1997a, 3; 1984a, 1).
As an overall assessment of his grasp of the Spirit's role in mission, one needs to
take seriously Stults' critique with respect to Newbigin's emphasis on the Spirit's role in
conversion (Stults 2009, 248). IfNewbigin assigns such a dominant role to the Spirit in
this functional relationship with the Church, is enough responsibility placed upon the
Church? Stults argues that Newbigin's stance relieves the Church of its need to "do its
homework" with regards to cultural understanding and apologetics, as the Spirit is the
one who does the significant work in people's hearts and minds (Stults 2009, 248). Does
Newbigin's assessment of this functional relationship come too closely analogous to the
partnership between a medium and a spirit in primal and folk religions, with the Church
merely operating as a human vehicle for the work of an unembodied spirit?
Such a question pushes Newbigin's argument to its extreme, and it is certainly
balanced by the high regard in which Newbigin holds the Church and his passion for its
being true to its nature. It does, however, need to be kept in mind. The pneumatology
asserted in this chapter portrays the Spirit as the one whose presence serves as a living
foretaste of the present, yet veiled kingdom ofGod, as the primary witness who alone can
do the miraculous work in human hearts which unites people with Christ, and who leads
the Church in sovereign freedom along its missionary joumey until God's purposes in the
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earth are complete. Within this chapter, and within the one preceding it as well, a clearer
understanding of New bigin's grasp of the Church's role in this mission of God has also
begun to emerge. One can see from these discussions that Newbigin does perceive the
Spirit as ha\ ing the dominant role in this partnership, but that the Church's role involves
a significant amount of effort, self-sacrifice, and responsibility as well, though
fijnetioning from a subordinate position. The remainder of this study, progressing
beyond the articulation and analysis of the Spirit's role presented here, will explore and
e\'aluate Newbigin's understanding of how the Church is to work alongside the Spirit in
this capacity. It will draw upon what has been stated to this point, intentionally avoiding
repetition, and will focus more directly upon what Newbigin's pneumatology means for
the Church in mission today.
CHAPTER FOUR
THE ROLE OF THE CHURCH IN MISSION
4.1 Introduction
Ha\ ing presented New bigin's understanding of the role of the Spirit in mission as
the foretaste, primary witness, and guide, one must now examine how Newbigin grasps
the role of the Church as it relates to this work of the Spirit. What, in Newbigin's
thought, is the Church's responsibility in the fimctional relafionship between the Spirit
and the Church in mission? Within the above discussion of the work of the Spirit, much
ofNewbigin's understanding of the consequent work of the Church was provided inter
alia, progressmg naturally from the description of the Spirit's work. It will, therefore, not
be the intention of this chapter to repeat what has already been discussed, nor to examine
the Church's response to each of the many specific ftmctions of the Spirit articulated in
the preceding chapter.
Toward this end, chapter four will emphasize Newbigin's key descriptions of the
role of the Church in mission as it relates to the role of the Spirit. As the previous chapter
argued that Newbigin's understanding of the Spirit's role in mission can best be
understood in terms of the Spirit's work as foretaste, primary witness, and guide, with his
understanding of the Spirit's work as the primary witness forming its central feature, this
chapter, which will present his understanding of how the Church in mission functions in
relation to the Spirit's work, will also be organized around the Spirit's work in these
three categories. Consequently, it will begin by briefly discussing what the ramifications
are for the Church that the presence of the Spirit is the foretaste of the kingdom. It will
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then describe Newbigin's understanding of how the Church is to offer a secondary
witness which supports the primary witness of the Spirit. Finally, the chapter will
highlight what it means for the Church to follow the Spirit who leads or guides the
Church, augmenting w hat has already been discussed.
With respect to the study's thesis, this chapter will continue the demonstration of
a needed role clarity between the work of the Spirit and the Church within Newbigin's
thought, in addition to ftirthering the argument that Newbigin's pneumatology ofmission
holds as its central feamre the concept of the Spirit and the Church as primary and
secondary witnesses, but is informed more flilly by his understanding of the Spirit as the
foretaste, primary witness, and guide. This chapter will contribute to the study's two
purposes in the same vein as the previous chapter, continuing to provide the Church with
needed pneumatological understanding for its cooperation with the Spirit in mission,
focusing here on the Church's role, and also contributing to the scholarly understanding
ofNewbigin's thought by offering a focused examination of his grasp of the Church's
role in this functional relationship.
4.2 The Church as Foretaste
To begin, ifNewbigin construes the presence of the Spirit in the Church as the
foretaste of the kingdom, one must ask what the ramifications of this understanding are
for the Church in mission. As discussed in chapter two, Newbigin refers to the Church as
the "sign, instrument, and foretaste" of the kingdom�the indicator of the kingdom's
reality which exists in the world as an arrabon of the kingdom's unveiled presence
(1994f, 60; 1995d, 180). Newbigin's discussion of the Spirit as foretaste, as articulated in
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chapter three, draws upon Paul's writmgs which describe the Church as having received
"the promised Holy Spirit, who is a deposit guaranteeing our inheritance" (Eph. 1:13-14,
NIV; Newbigin 1976; 1987a, 17; 2003b, 47; 1990b, 6). This deposit is both a source of
hope for the future inheritance which is certain and also a gift which is to be enjoyed in
the present (Newbigin 1972g, 55; 1956b, 115). In addition, this presence of the Spirit
within the Church as a foretaste of the kingdom "constitutes the Church as witness"
(Newbigin 1989b, 120; 1968b, 62-63; 1982a, 147). Within Newbigin's thought, then, the
coming presence of the Holy Spirit among the disciples "will make them the living
e\-idences of the reality that is promised" because it will be through them that the Spirit
will provide a primary, convincing witness to the kingdom's reality (Newbigin 1995d,
58).
With regard to the role of the Church as foretaste, one might expect Newbigin's
writings to argue that just as the presence of the Spirit within the Church constitutes the
Church as witness, so the Spirit's presence, which is the foretaste of the kingdom, also
constitutes the Church as foretaste. Such a direct link, however, seems to be lacking.
While Newbigin is clear and direct with respect to the Spirit's presence as arrabon
causing the Church to be a witness, his discussion of the relation between the Spirit and
the Church with respect to the Church's role as foretaste is less emphatic (Newbigin
1989b, 78, 106). In many instances, he merely applies the same concept of foretaste or
arrabon to both parties. That is, both the Spirit and the Church function as foretastes of
the kingdom; both represent an advance installment of the kingdom, but any mention of a
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direct interdependence in their performing this same function is rare (Newbigin 1995d,
54. 180; 1989b, 78, 106, 120, 136-7; 1968b, 62-63; 1994f 60-61; 1972g, 55).^^
4.2.1 The Effects of the Spirit's Presence
The link which one does find in the literature, however, is the discussion of the
effects of the Spirit's presence in the Church strengthening or legitimizing its fiinction as
a foretaste of the kingdom. Within the discussion of these effects, Newbigin's most
prominent argument comes with regard to unity, as it is the effects of the unifying work
of the Spirit, both with the Father and the Son and within the Church itself, which causes
the Church "in each place" to be "the sign, foretaste, and instrument of God's purpose of
unity" (Newbigin 1977g, 119; 1997b, 8; 1994c, 153; 1977b, 245). This unifying work of
the Spirit was discussed extensively in chapter three, with Newbigin arguing "that the
Church is the nucleus, the first-fruit, the sign and the instrument ofGod's purpose to
unite all things in Christ" (1971b, 73). Through the unity which exists both in the
koinonia between a group of finite human beings and the Triune God and in the unity
which exists amidst the diversity within the Church, both the world and the Church are
given "a genuine foretaste of the peace and joy ofGod's reign" in addition to a glimpse
of the greater unity ofhumankind which is to come in Christ (Newbigin 1977g, 1 19;
1969d, 132; 1997b, 8).^^ As the Church acts as this foretaste of the kingdom due to the
unifying effect of the Spirit's presence within it, it offers the world a foretaste of "the
One notable exception is Newbigin's statement in Mission in Christ's Way that "it is the gift of the Spirit
that alone constitutes the church as mission, a witness, a sign and foretaste of the kingdom" (1987a, 29).
Kandiah describes this function of the Church, and the Spirit's work within it, by writing, "For
Newbigin, the Spirit's role is to provide a tangible and credible foretaste of the eschatological destiny of
humankind which, as we have seen, for Newbigin is the incorporation of humanity into Christ. The local
congregation is therefore an eschatological foretaste of the unity that Christ will accomplish and as such
functions as a missional community" (Kandiah 2005, 285-286).
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fellowship of all human beings simply as human beings with their Maker" (Newbigin
1970b, 73).
In addition to these discussions of the effects of the Spirit's presence in creating a
unity within the Church which serves as a foretaste, Newbigin also offers one important
selection within One Body. One Gospel. One World w\nch describes the effects of the
Spirit's presence on the Church's function as foretaste in other areas as well. In this
work, he describes the Church as "the community of the Holy Spirif and writes of its
flmction as such in mission as follows:
As the community of the Holy Spirit, the Church is related to the mission
in these three ways:
a. It is the place where the fruit ofChrist's mission is already present in foretaste
and as an eamest of that which is to come. It is the place where the forgiveness of
sins, peace with God through Jesus Christ, and etemal life in Him, are already
enjoyed in foretaste. It is the place where God's people on earth are already
permitted to have a share in the worship of the Church in heaven. It is, as St. Paul
says, a colony of heaven, a place where the divine life is actually available to men
in foretaste, in a life of fellowship with God and His redeemed children through
common participation in the Holy Spirit.
b. It is the place where the powers of the Holy Spirit are available to serve men in
all their needs, as they were available in Christ. The exercise of these powers of
healing, helping, and releasing is part of the continuing mission to the world.
c. It is the place where witness is home to that which is above and beyond the
Church, namely to the mercy and judgment ofGod Himself in Jesus Christ. The
characteristic fmit of the Holy Spirit is always a foretaste, something that points
beyond itself to the fullness of redemption in Christ. At no point may the Church
point to itself as the place of redemption. It authenticates itself as tmly the
fellowship of the Holy Spirit when it points beyond itself and all its works, and
invites men's attention to Christ, to the one Mercy Seat, to the one Name given
under heaven by which men can be saved. (Newbigin 1958, 19-20)
This passage from one ofNewbigin's earlier, but key, writings is rich in its description of
the effects or "fmif of the Spirit's presence on the Church's fiinction as foretaste, in
addition to its function as witness (Newbigin 1958, 19-20). Newbigin's opening the
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selection by describing the Church "as the community of the Holy Spirit'" emphasizes
that it is the effects of the presence of the Spirit within the Church which enable the
Church to function as a foretaste of the kingdom in significant ways, as it is through a
"common participation in the Holy Spirit" that "the divine life is actually available to
men in foretaste" (Newbigin 1958, 19). Because the Church is "the community of the
Holy Spirit ... it is the place where the fruit of Christ's mission is already present in
foretaste and as an eamest of that which is to come" (Newbigin 1958, 19). This fmit
includes "the forgiveness of sins, peace with God through Jesus Christ, and etemal life in
Him" (New bigin 1958, 19). It also includes "a share of the worship of the Church in
heaven" and "a life of fellowship with God and His redeemed children through common
participation in the Holy Spirit," in addition to "healing, helping, and releasing" and
"witness ... to the mercy and judgement ofGod Himself in Jesus Chrisf (Newbigin
1958, 19-20). These elements of the Church's life present a tme and living foretaste of
the Ml, visible reality of the kingdom which is to come, pointing "to the fiillness of
redemption in Chrisf through its character as a community indwelled by the Spirit
(Newbigin 1958,20).
4.2.2 Fostering the Spirit's Presence
Related to this understanding of the effects (or fmit) of the Spirit's presence
strengthening the Church's funcfion as foretaste, one also sees within Newbigin's
writings an insistence that the Church is to seek to foster the presence of the Spirit within
it as an "experienced reality" (Newbigin 1954b, 100). Newbigin comments in this regard
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in his chapter from The Household ofGoo' which discusses "The Community of the Holy
Spirit" as follows:
There is no gainsaying the decisive place given in the New Testament
doctrine of the Church to this experienced reality of the Holy Spirit's presence.
We may readily acknowledge that the New Testament itself shows a shift of
emphasis as the story proceeds; that St. Paul makes it his business to wean his
con\ erts from an excessive love of the more spectacular fruits of the Spirit and to
direct them to a love ofHis more normal and abiding fruits. But this in no way
destroys the point that a decisive place is given to the experienced reality ofHis
presence. Nothing could be more definite than the Johannine word: "Hereby
know we that we abide in him and he in us, because he hath given us of his
Spirit." (Newbigin 1954b, 100)
In this section of the book in which Newbigin describes the ecclesiological necessity and
biblical grounding of the "sfream of Christian tradition" which he hesitatingly names as
"Pentecostal," Newbigin presents several facets of his pneumatology which have already
been discussed, including the Spirit's witness, sovereignty, and leadership (Newbigin
1954b, 96-107).^^ For the purposes of articulating the ramifications for the Church of the
Spirit's presence serving as foretaste, Newbigin's statements within that chapter
regarding the importance of the Spirit's presence within the Church serve to bolster an
argument for the necessity of seeking the Spirit's presence in the experiential life of the
Newbigin's use of the word "Pentecostal" here is based upon his own reading of the Acts 2 account of
Pentecost, rather than as a direct reference to the Pentecostal movement (1954b, 95). He explains this more
fully in a 1990 response to an accusation by F. J. Balasunduram that "historically it was Newbegin (sic)
who made the first attempt to assess the Pentecostal Movement and came out with an accommodating
position," a statement which comes as a part of a larger accusation that Newbigin was responsible for the
presence of the charismatic movement in India generally and within the Church of South India in particular
(Newbigin 1990c, 62). Newbigin addresses the first accusation by writing: "The reference is to my book
'The Household ofGod' written in 1952. At that time I had had no contact with the Pentecostal movement
except a very casual meeting in Madurai. I knew almost nothing of it. There is no 'assessment' of the
Pentecostal movement in the book. Nor is the book about the ecumenical movement. I was writing a
doctrine of the Church. Writing immediately after the Amsterdam Conference which had highlighted the
Catholic Protestant divide, I began work on this twofold scheme. Only as the result of further biblical study
did I come to the conclusion that this two fold scheme was not adequate. The biblical evidence required a
third facet. Only afterwards, searching for a name to characterise this third factor, did I decide to use the
word Pentecostal�simply because the feast of Pentecost is associated with the coming of the Spirit"
(1990c, 62). Newbigin then replies to Balasunduram 's broader accusation that "it was during Newbegin's
[sic] bishopric that the charismatic movement entered India and the CSI" with characteristic wit, writing,
"It was also during this period that the USA invaded Vietnam but I was in no way responsible for either"
(1990c, 62-63).
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congregation. Within this chapter, Newbigin notes that "theologians today are afraid of
the word 'experience.' There are some good reasons for this, and also some bad ones.
But I do not think it is possible to survey this New Testament evidence, even in the most
cursory way in which we have done, without recognizing that the New Testament writers
are free from this fear" (Newbigin 1954b, 99-100). Newbigin argues here that biblically,
the presence of the Holy Spirit within the Church is "the determinative and decisive thing
by w hich the Church is constituted" as "His coming replaces the old seal of circumcision
by which God's people were formerly marked off from the world" (1954b, 100; cf Phil.
3:3, Gal. 6:12).
With regard to the "drama and excitement" which sometimes accompanies the
Spirit's presence, referred to with respect to Paul's writings above, Newbigin offers an
analogy in The Household ofGodwhich he uses for the remainder of his career. He
writes:
I believe that when a prospector first strikes oil there is often a violent eruption of
the oil which sometimes bursts into flames and bums for many days before it is
brought under control. Later on there will be no room for such displays. The oil
will all be pumped through the pipes and refineries to its destination, and a desire
to go back to the early fireworks will be rightly regarded as infantile. But the
early displays did at least prove something; they proved that the oil was there, and
without this all the pipes and refineries in the world are merely ftjtile. (Newbigin
1954b, 100-101)
This analogy, and the description of Paul's shifting emphasis away from the
"spectacular" gifts, could, if taken out of context, lead to an understanding ofNewbigin's
thought in this regard as being cessationist, regarding the more spectacular gifts as being
given only for the early Church (Newbigin 1954b, 100-101). Newbigin's argument in
The Household ofGod, in addition to his use of the analogy in other settings, reveals that
he understands this shift beyond the "fireworks" stage not as a one which occurred once
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for all in the life of the universal Chureh, but rather one which occurs situationally
throughout the Church's history (Newbigin 1954b, 100-101; 1969c, 65; 1986b; 1990b,
6). Within the context of the analogy's presentation in The Household ofGod, Newbigin
follows with the statement:
M\' illustration is a crude one, but it will serve well enough to make the point that
what I have called the Pentecostal Christian has the New Testament on his side
when he demands first of all of any body of so-called Christians, "Do you have
the Holy Spirit? For without that all your credal orthodoxy and all your historic
succession avails you nothing." To quote again the blunt words of St. Paul: "If
any man hath not the Spirit of Christ, he is none ofHis." (Newbigin 1954b, 101)
Newbigin's point, therefore, is that within the New Testament, one sees the presence of
the Holy Spirit as being the mark of the Church. The arrival of the Spirit's presence may
bring with it some fireworks, but these fireworks I) indicate that the Spirit is indeed
there, and 2) are only for a time, as the "oil" which causes them is there for a purpose
which goes beyond that ofproducing such a display (Newbigin 1954b, lOO-IOI).
Retuming to the discussion of the Spirit as foretaste, one can assert that within
Newbigin's thought, the functions of the oil when properly channeled (and even to a
certain extent m the fireworks) are clearly analogous to the "fmit" which Newbigin
described above in One Body, One Gospel, One World�fmit which serves as an arrabon
to be enjoyed in the present as a taste of God's kingdom, and which serves as an
indicator, both to the Church and to the worid, of the surety of the inheritance which is to
come. As the Church fosters the presence of the Spirit within it, the effects of this
presence produce a genuine, strong foretaste of the kingdom's reality.
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4.3 The Church as Witness
In addition to describing the Church's role as foretaste, it is clear that Newbigin
also concei\ es of the work of the Church in mission in terms of its serving as a witness�
the role which is central to his pneumatology ofmission. This aspect ofNewbigin's
thought has been discussed both in chapter two's overview of the mission of the Church
and in chapter three's presentation ofNewbigin's grasp of the Spirit as the primary
witness in mission. As noted in this chapter's introduction, rather than presenting a
systematic, step-by-step, articulation of the corresponding fiinction of the Church to each
of the many specific functions of the Spirit described in the preceding chapter (which has
been largely aheady provided within the discussion of the Spirit's role), the analysis here
will emphasize Newbigin's most significant descriptions of what it means for the Church
to provide a secondary witness. Toward this end, this section will present first
Newbigin's understanding of the Church's secondary witness as resulting from its
cultivating "the Christian life", a manner of living which Newbigin describes as "life in
that Spuit who is Himself Christ's witness" (1956c, 57). From that point which describes
the Church's foundational posture in its witnessing relationship with the Spirit and the
Son, it will then present Newbigin's understanding of how, through its "words", "deeds",
and "corporate life", the Church functions as the "place", "locus", and "occasion" for the
Spirit's primary witness, which is the Church's role in the dynamic which forms the
central feature ofNewbigin's pneumatology ofmission (Newbigin 1981b, 41; 1994a,
136; 1961b, 87).
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4.3.1 Secondary Witness Through the Cultivation of the "Christian Life"
Providing a foundation for Newbigin's understanding of the Church's role of
providing a secondary witness, his 1956 sennon titled "Witnessing to Jesus Chrisf
(mentioned pre\ iously with respect to his understanding of prevenience) presents his
grasp of how this witness emerges in a manner which emphasizes a relational posture
before the Spirit and the Son in what he calls "the Christian life" (Newbigin 1956c, 57).
He begins by quoting the central text for his understanding ofwitness, John 15:26-27:
"But when the Counselor comes, whom I shall send to you from the Father, even the
Spirit of truth who proceeds from the Father, he will bear witness to me; and you also are
witnesses, because you have been with me from the beginning" (NIV). He then puts
forth his assertion based on it that "the work ofwitness is primarily the work of the Spirit
Himself, and only secondarily is it our work" (Newbigin 1956c, 57). This central aspect
ofNewbigin's thought regarding the primacy of the Spirit's work has already been
discussed at length. What develops in this sermon from this point, however, is a key
description of the foundation of this secondary work of the Church in witness as that
which comes naturally as the Church fosters "the Christian life", one which, he argues, is
"life in that Spirit who is Himself Christ's witness" (Newbigin 1956c, 57).^^ As the
Church attends to this "life in the Spirit" and to the unity which comes with Christ
through it, witness proceeds through the Church "naturally" (Newbigin 1956c, 57).
Consequently, he writes of the Church's "obligation" in this context as simply being "not
to hinder that witness, an obligation to let the light that is kindled in us shine before men"
(Newbigin 1956c, 57). As the Church cultivates "the Christian hfe", its secondary
This argument is similar to that discussed above with regard to the "fruit" of the Spirit's presence, but
emphasizes the concept ofwitness, rather than foretaste.
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witness which develops through acts of faithful obedience allows the Spirit's primary
witness to advance freely through the Church, "just as a branch which abides in the vine
bears fruit naturally if something does not prevent it" (Newbigin 1956c, 57).
How does Newbigin describe this "life in the Spirif? Newbigin uses the biblical
descriptions of the posture of Jesus before the Father as paradigmatic of "the Christian
life" which facilitates the witness of the Spirit (Newbigin 1956c, 57). He characterizes
the life ofChrist as one which is at its essence "simply obedience to the Father," arguing
that "the whole character of God's revelation in Jesus is summed up in sonship" (1956c,
58). Newbigin states:
All His words and works are the words and works of the Father which the Son
does because they are His Father's words and works. His whole life is simply
obedience to the Father, and therefore to see Him is to see the Father. His glory is
not something in Himself: it is His obedience to the Father and the Father's love
for Hun. It exists in the relation between the Son and the Father. (1956c, 58)
The life of the Son is immersed in His relationship with the Father, a relationship which
is characterized by love and obedience; as a result, the "words and works" of the Father
become the "words and works" of the Son (Newbigin 1956c, 58). Because of the Son's
obedience and concem to be "about my Father's business," the words and works of the
Father are free to flow through the life of the Son, as the glory of the Son "exists in the
relation between the Son and the Father" (Luke 2:49 variant, NIV; Newbigin 1956c, 58).
It is the character of this relationship between the Father and Son which Newbigin
asserts is carried over in the Gospel accounts into the relationship which Christ forms
between Himself and His twelve disciples. He writes:
So also the life of the disciples is in their relationship with the Son. He
makes this clear when He says: 'As the Father has sent me, so send I you;' and
when He tells them that they are to abide in Him as He abides in the Father, that
they are to obey Him as He obeys the Father, that as the Father loves Him so He
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loves them. In other words, just as the whole glory of Christ consists not in
Himself, but in his relation to the Father, so the whole glory of the Church
consists not in itself but in its relation to Christ. (Newbigin 1956c, 58)
As the Chmch is "sent" by the Son, is to "abide" in the Son, is to "obey" the Son, and is
loved by the Son, its "glory" comes "not in itself but in its relation to Christ [the Son]"
(Newbigin 1956c, 58). The relationship which is modeled between the Father and the
Son is thus determinative of the relationship between the Son and the Church, one in
which the Church's "words and works" become those of the Son (Newbigin 1956c, 58).
Critical for the present discussion, Newbigin then describes the role of the Spirit
within this relationship:
And it is in this context of obedience to Christ and abiding in Christ that the Holy
Spirit is given. Tf you love me you will keep my commandments and I will pray
the Father and He will give you another Counsellor to be with you forever even
the Spirit of Truth.' This is the Spirit who is the witness. The Spirit who makes it
possible for us to abide in Christ is Himself the witness to Christ. The life which
the Spirit produces in us is a life which refers all the time to Christ, just as His life
referred all the time to the Father. It is a life which has no glory and indeed no
meaning in itself, but only a glory and meaning in its relation to Christ a relation
of obedience and gratitude which points all the time to Him. (Newbigin 1956c,
58)
It is the Spirit, Newbigin argues, who enables this abiding in Christ and who "produces in
us ... a life which refers all the time to Chrisf (1956c, 58). As discussed in the previous
chapter, the Spirit unites the Church with Christ and helps its members to cultivate a life
of love and obedience, a life in which its members take no glory for themselves and
which "points all the time to Him" (Newbigin 1956c, 58). As the Spirit does this work,
and as the Church responds, the Spirit is enabled to flow freely and to present His witness
through the Church, as "the Christian life is itself life in that Spirit who is Himself
Christ's witness" (Newbigin 1956c, 57). As the Church, therefore, cuhivates a life of
abiding in the Son through the empowering of the Spirit, the Spirit then presents a
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witness to Christ through the Church; this witness of the Spirit, because of this abiding,
flows naturally as the fruit w hich grows out of a life which is concemed above all else
with the glory of the Son.
New bigin emphasizes the key distinction which emerges between a witness that
testifies to the glory of the Church (or to the glory of any group of human beings), and a
witness which testifies to the glory ofChrist, which is the mark of the Holy Spirit
(Newbigin 1956c, 59-60). He discusses the rise of Ghandians in India who embody the
ethics of Jesus but reject His Lordship, and he raises their question of the difference
between their testimony and that of the Church, with their asking, "What do you have
that we do not have?" (Newbigin 1956c, 59). His answer is one which he argues can
only be convincingly conveyed by the primary witness of the Spirit, and one which
clarifies the central feature of the Church's secondary witness�the testimony of its utter
reliance on Christ's sacrifice on the cross:
I think the only answer is one that we caimot dhectly give: it is the answer which
the Holy Spirit Himselfmust give, a witness to Christ which He Himselfwill give
in the hearts and consciences of non-Christian friends in and through our life in
the Spirit. The deep and fundamental difference between this life in the Holy
Spuit and the life of the kind of non-Christian communities that I am thinking of
is surely this: that life is one in which holiness, righteousness, purity are to be
found in men, in ourselves; the life in the Spirit is one in which holiness,
righteousness, purity are in Christ alone, and our position is simply that of
forgiven and grateful sinners. It is thus a life which is itselfwitness, which has
nothing in itself, which draws men not to itself but to Christ. I am sure that this
makes an enormous practical difference. The one kind of life must lead to an
ever-increasing sense of strain under the intolerable burden ofbeing the guardians
and examplars of holiness; the other is a life of freedom, a life not under law but
under grace, a life in which love is not a duty or a programme, but the overflow of
a forgiven heart. But this means that it is a life which is all the time referred to
Christ and His atoning act. Because He had died for me, I am absolutely free�
free to be at the service ofmy brother in whatever way he needs me. The
operative, controlling fact all the time is this:�He died for me. Without that
there is nothing. At every moment, in every word and deed, this life is the
product of that act. (Newbigin 1956c, 59-60)
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Without the sacrifice of Christ on the cross, the holiness which is displayed within the
Church or in any other human organization testifies only to the merits of human beings,
merits w hich fall short and produce an "intolerable burden" (Newbigin 1956c, 59). The
w itness of the Spirit provided through the Church, on the other hand, is a witness that
testifies to the utter bankruptcy of human effort alone and to the grace and forgiveness of
God through the sacrifice of Christ on our behalf As the Spirit testifies through the
Church, it is this reality to w hich He points, using the secondary witness of the Church's
life in the Spirit as His means.
Because of the significance of this understanding for Newbigin, he then writes of
the consequent practical ramification of this truth for the Church, arguing that the
culti\'ating of such a "life in the Spirif is absolutely essential for the sake of evangelism.
He writes:
If this is true, if it is true that the real witness is the Spirit Himselfpointing always
to Christ, and that we are ourselves only witnesses in a secondary sense as being
caught up into the Spirit's life, then the primary need for our Churches ifwe are
to present Christ to India to-day is the recovery of the fulness of life in the Spirit.
But do we really believe this? Do we, do those of our members who are taking
the Gospel seriously, live under grace or under law? Do our churches understand
that Church life is nothing but life in the Spirit? Or do we leave that entirely to
the Pentecostals? Very deliberately I would say that the first requirement for
presenting Christ to India to-day is not a new programme of evangelism (though
we need that), and not even a new theological clarity (God knows we need that),
but a rediscovery of the truth that Church life is life in the Spirit. That
rediscovery will mean that both in word and in deed we point away from
ourselves to Him, that we make no claim for ourselves, but a total claim for Him.
(Newbigin 1956c, 60)
If it is the Spirit's primary witness which is the active agent ofmission, and if the
Church's secondary witness emerges as a result of its abiding in Christ through the "life
in the Spirif, then it makes sense that for witness to proceed through the Church, this
"rediscovery of the truth that Church life is life in the Spirif is crucial, for without it.
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1) the Church's abiding with Christ is hampered, 2) the recognition of the freedom which
comes because ofHis sacrifice is stunted, and 3) witness does not proceed (Newbigin
1956c, 60). Because of this reality, Newbigin asserts that the active pursuit of such a life
ought not be left "entirely to the Pentecostals" but rather be pursued as a foundation for
abiding with Christ, out ofwhich witness consequently proceeds (1956c, 60).
4.3.2 Secondary \Mtness Through Words, Deeds, and Corporate Life
Newbigin's grasp of the Church's offering a secondary witness as a resuh of its
cultivating "life in the Spirif provides a foundational posture of Spirit-enabled abiding in
Christ and of cross-dependent Christian living (Newbigin 1956c, 60). As such, it
describes the overall "big picture" regarding the Church's provision of a secondary
witness through its ongoing and obedient relationship with the Triune God. Within this
same "Witnessing to Jesus Christ," however, Newbigin also refers to three specific
fiinctions or activities of the Church which are used by the Spirit in order to present the
effective primary witness in people's hearts: the "words" and the "works" of the Church,
in addition to its "life which is itself witness" (1956c, 58-60). In Sign of the Kingdom,
Newbigin describes these three elements as "the words and the deeds and the corporate
life of the fellowship"�aspects of the Church's functioning which the Spirit uses to
present a primary witness to the kingdom's reality (1981b, 41). To articulate Newbigin's
understandmg in this area, this section will present his grasp of how the Church, through
its "words", its "deeds", and its "corporate life", provides the "place", "locus", or
"occasion" for this primary witness of the Spirit (Newbigin 1981b, 39, 41). This fiinction
of the Church, which is grounded in its supportive, ongoing obedience to the Spirit,
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senes as its role within the central feature ofNewbigin's pneumatology ofmission,
forming the essence of its provision of a secondary witness.
4.3.2.1 How W ill the Presence of the New Reality Become Known?
In his discussions of how the Church is to provide this secondary witness for the
Spirit's use, New bigin frames his thought around a question which cuts to the core of his
understanding of the Church's role within God's redemptive purposes in the earth. If the
e\ ents surrounding the incamation, cmcifixion, and resurrection ofChrist tum history
around a comer and usher in the new reality of the kingdom, and if the Church's role is to
testify or provide a witness to the existence of this new reality, then the key question
w hich arises is one which asks "how will the presence of the new reality become
known?" (Newbigin 1994f, 152).
Newbigin addresses this question in A Faith for This One World? by first
emphasizing again that "properly speaking, the witness is the Spirit himself and that "the
primary mood of it [the commissioning text ofActs 1 :8] is not the imperative but the
indicative" (1961b, 86). For Newbigin, the attesting to the presence of this new reality
"is not primarily a matter of our action, though our obedience is involved" (1961b, 86).
Instead, it is "His [the Spirit's] presence in the world [which] means that the new age of
the Kingdom has really dawned" (Newbigin 1961b, 86). The Church indeed attests to "a
new fact come into the world," but this fact remains a fact regardless of the Church's
grasp of it because "the new reality, it must be repeatedly emphasized, is prior to our
views about it and is not constituted by our views about if (Newbigin 1961b, 86).
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Having thus framed his answer within a theology of witness whieh is clearly
Spirit-centered, he then provides the answer to his question by asserting three ways in
which this new reality will "become known" through the Church (Newbigin 1994f, 152;
1961b, 87). He writes:
This new reality expresses itself in three characteristic ways: in the existence of a
community based upon a common sharing in the life of the Holy Spirit; in
acti\ ities which reveal in action the presence of the new reality; in words which
bear witness to the new reality. (Newbigin 1961b, 87)
It is thus through these three aspects of the Church's life, referred to in Sign of the
Kingdom as "the corporate life of the fellowship," its "words," and its "deeds," that the
new reality becomes known in the world (Newbigin 1981b, 41). Newbigin attests to this
conviction not only in A Faith for This One World? and in Sign of the Kingdom, but in
other works as well, as it is central to his pneumatology ofmission (Newbigin I994f, 97,
152-155; 1965a, 422; 1963b, 91; 1989a). The remainder of this section will articulate
Newbigm's grasp of the Church's role in providing a secondary witness that makes the
new reality of the kmgdom known through these three fiinctions, offering a witness
which is indeed secondary as it provides for the Spirit the place, locus, or occasion for
His primary witness (Newbigin 1981b, 38-39, 41).
4.3.2.2 The Corporate Life of the Fellowship
Newbigin asserts that "the first and fundamental" way in which the new reality
becomes known through the Church is through its "corporate life" (Newbigin 1994f, 152;
1981b, 41). In "The Message and the Messengers," he writes that "the Spirit is given,
and 'communication' [to the world] takes place, when the pattem of the cross is
reproduced in the life of the community, when we live out our baptism and our eucharist"
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(Newbigin 1963b, 91). To describe the testifying effects of such a distinct, Christ-
centered corporate life, he writes in "Evangelism in the Context of Secularization" of the
counter-cultural witness that was provided by the church in Soviet-era Russia as follows:
A community of people that, in the midst of all the pain and sorrow and
wickedness of the world, is continually praising God is the first obvious resuh of
li\'ing by another story than the one the world lives by. In our own century we
have the witness of the churches of the USSR, who for three generations were
denied the opportunity of any kind of outward witness by word or action, but who
sustained through those years a life ofpraise, reflecting in their worship the glory
of the triune God. It was that reality, the presence of something that by its very
existence called into question the official story by which the nation was required
to live, that drew men and women to faith in Christ through the darkest years of
tyranny. (Newbigin 1994f, 153)
As exemplified by the church of the USSR, Newbigin upholds the primacy of the
testifying power of the Church's praise-oriented life in community for presenting the
truth of the reality of the kingdom over and above its words and deeds (Newbigin 1994f,
153). Although denied the opportunity to offer evangelistic words or deeds to the world,
the Soviet-era Church, through the character of its corporate life, "called into question the
official story by which the nation was required to live" and "drew men and women to
faith in Christ through the darkest years of tyranny" (Newbigin 1994f, 153).
In other works, including an entire chapter in The Gospel in a Pluralist Society,
Newbigin refers to this role of the Church in witness as its being "the hermeneutic of the
gospel" (1989b, 227; I98Ib, 42-43; 1987b, 357; 1992b, 1). Within this chapter, he writes
of the significance of the testifying power of this community as follows:
How is it possible that the gospel should be credible, that people should come to
believe that the power which has the last word in human affairs is represented by
a man hanging on a cross? I am suggesting that the only answer, the only
hermeneutic of the gospel, is a congregation ofmen and women who beheve it
and life by it. I am, of course, not denying the importance of the many activities
by which we seek to challenge public life with the gospel�evangelistic
campaigns, distributions of Bibles and Christian literature, conferences, and even
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books such as this one. But I am saying that these are all secondary, and they
have pow er to accomplish their purpose only as they are rooted in and lead back
to a believing community. (Newbigin 1989b, 227)
For Newbigin, then, it is the unique character of the Church as a believing community
over and above its "many activities" which provides for the world an understanding of
the gospel (Newbigin 1989b, 227). He emphasizes that Christ "did not write a book but
formed a community," and this community is characterized by its keeping Him as its
center-point (Newbigin 1989b, 227). He writes:
This community has as its heart the remembering and rehearsing of his words and
deeds, and the sacraments given by him through which it is enabled both to
engraft new members into its life and to renew this life again and again through
sharing in his risen life through the body broken and the lifeblood poured out. It
exists m him and for him. He is the center of its life. Its character is given to it,
when it is true to its nature, not by the characters of its members, but by his
character. (Newbigin 1989b, 227)
This Christ-centered community which repeatedly retums to His "words and deeds" as its
characterizing center point becomes the primary way that the gospel, and the new reality
to which it attests, is understood by the world (Newbigin 1989b, 227).
What are the particular aspects of this community life which cause it to fiinction
as this hermeneutic? Some of these qualities were referred to previously in this chapter's
discussion of the effects of the Spirit on the Church's fiinction as foretaste (cf Newbigin
1958, 19-20). Within the discussion in The Gospel in a Pluralist Society of the
"congregation as hermeneutic of the gospel," however, Newbigin asserts that "insofar as
it is tme to its calling" a Christian community will embody six traits (Newbigin 1989b,
227). First, he argues, "It will be a community of praise. That is, perhaps, its most
distinctive character" (Newbigin 1989b, 227). Newbigin notes the absence of praise in
modem society and argues that praise combats "the hermeneutic of suspicion" as "the
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belief that one could be saved from error by the systematic exercise of doubt" (Newbigin
1989b, 227). Similarly, he argues that "thanksgiving" stems from the Christian
understanding of one's lostness without Christ and becomes the source of "a gratitude
that can spill over into care for the neighbor" (Newbigin 1989b, 228). "Second,"
Newbigin then writes, "it will be a community of tmth" (Newbigin 1989b, 228). As
such, it will embody an understanding of reality which is distinct from the reigning
"plausibility stmcture" (Newbigin 1989b, 228). It will be involved in "the constant
remembering and rehearsing of the tme story of human nature and destiny" which shapes
its understanding w hile it engages in its activities in the wider culture (Newbigin 1989b,
228-229). '"Thu-d," he suggests, "it will be a community that does not live for itself but is
deeply mvolved in the concems of its neighborhood. It will be the church for the specific
place where it lives, not the church for those who wish to be members of it" (Newbigin
1989b, 229). The local congregation, when it is tme to its nature, exists not for the sake
of its own members, but for the community in which it is a part (Newbigin 1989b, 229).
"Fourth, it will be a community where men and women are prepared for and sustained in
the exercise of the priesthood in the world" (Newbigin 1989b, 229). He explains, "The
office of a priest is to stand before God on behalf of people and to stand before people on
behalfofGod. Jesus is himself the one High Priest who alone can fulfill and has fulfilled
this office. The Church is sent into the world to continue that which he came to do, in the
power of the same Spirit, reconciling people to God (John 20:19-23)" (Newbigin 1989b,
230). As a Christian body, the local congregation is to fiilfill this mediatory role. As a
fifth assertion, Newbigin argues that the local congregation, in its fellowship, "will be a
community ofmutual responsibility" (1989b, 23 1). He explains that as it is tme to its
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nature in this way, it "stands in the wider community of the neighborhood and the nation
not primarily as the promoter of programs for social change (although it will be that) but
primarily as itself the foretaste of a different social order" (Newbigin 1989b, 231). This
"social order" embodied in the church will stand distinct from the individualism which
reigns in Western culture, asserting instead "that we grow into true humanity only in
relationships of faithfulness and responsibihty toward one another" (Newbigin 1989b,
23 1). Lastly, Newbigin writes that the local congregation, when true to its nature, "will
be a community of hope" (1989b, 232). Arguing that "one of the most striking features
of contemporary Western culture is the virtual disappearance of hope," Newbigin asserts
that the local congregation is to become a bearer of hope in a hopeless world (1989b,
232). He writes:
Ahnost everything in the "plausibility structure" which is the habitation of our
society seems to contradict this Christian hope. Everything suggests that it is
absurd to believe that the true authority over all things is represented by a
crucified man. No amount of brilliant argument can make it sound reasonable to
the inhabitants of the reigning plausibility structure. That is why I am suggesting
that the only possible hermeneutic of the gospel is a congregation which believes
it. (Newbigin 1989b, 232)
As the congregation embodies in its life the hope which comes through "a crucified
man," its testimony to the truth of the reality of the kingdom bears credibility, serving as
its neighbors' "hermeneutic of the gospel" (Newbigin 1989b, 232).
Having presented Newbigin's characterization of the life of this testifying
community, one must now ask how this role of the congregation as the "hermeneutic of
the gospel" intersects with the activity of the Spirit in witness (Newbigin 1989b, 227). In
"Context and Conversion," Newbigin notes his involvement "in several situations, both
urban and rural, where the Church was growing quietly but steadily as men and women
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were being brought to faith in Christ, baptism and Church membership" (Newbigin
1979b, 308). He notes that these situations involved local congregations which embodied
"fom conditions" which are similar to those presented in the list above from The Gospel
in a Pluralist Society (Newbigin 1979b, 308). He then writes as follows:
Where this is the situation, the ordinary people of the neighbourhood are
constantly being brought into touch with the Church not chiefly through
organized campaigns (though there is certainly a place for these) but through a
multitude of relationships in word and act in the course of daily life, and each of
these contacts e\ entually leads back to that place where something strange and
odd happens every Sunday morning, and so the interested person is led�perhaps
at fust just by curiosity�to try to find out more of this strange story of Jesus, of a
cross and an empty tomb. But, and I repeat this again, the ways by which he is
led and the happenings through which it falls together in his mind into the new
pattem, in other words his conversion to Christ, is the work of the Spirit.
(Newbigm 1979b, 309)
Through the congregation's daily life, which is molded by its focus on Christ, it functions
within the neighborhood as the gospel's hermeneutic, and people are thus drawn into the
gospel story by means of the distinct, faithful living out of its testimony by the local
church (Newbigin 1979b, 309). As it does so, it provides a clear secondary witness
which the Spirit uses to present a primary witness, the convincing and effective work
which leads to conversion (Newbigin 1979b, 309).
In other works, Newbigin emphasizes repeatedly this same dynamic whereby the
Spirit provides a primary witness through the secondary witness offered through the
character of the congregation's life. He concludes a 1974 talk "Mission in a Modem
City," for example, by stating:
My point in telling this is just to remind you that the real missionary is God's own
Spirit who, in his own way and time, uses as he will our fahering witness. What
matters is the presence of congregations living the life�the daily dying life�of
the cmcified and risen Jesus, in worship. Word, and sacrament, and in the life of
the city, the factory, the trade union, the school; the life of hope in action, a hope
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that knows how and when to speak. When that is there, God can be trusted to
carry on his mission. (Newbigin 1994f, 39)
Similarly, he writes in "Truth and Authority in Modernity" (and in several other places as
well):
In the end there can be no ultimate authority except the testimony of the Spirit of
God in the heart and conscience of a man or woman. But the presence of the
Spirit is promised to that community which 'indwells' that story ofwhich the
incamation, ministry, death and resurrection of Jesus is the centre. (Newbigin
1994e. 85; cf 1989a; 1996b, 62-63; 1994f, 97)
Lastly, in "The Future ofMissions and Missionaries" he asserts:
It carmot be too often repeated that it is He who is the witness; our witness is
secondary. Our task is to believe, to obey, to follow the way of the cross, to join
our humble witness to His who made the good confession before Pontius Pilate, to
go forward with the light of the new creation on our faces because we are
"looking to Jesus the author and finisher of our faith." When that is how we
believe and follow, we can be sure that the Spirit will make his own witness in his
own way. (Newbigin I977e, 218)
Within Newbigin's thought, then, it becomes clear that he places primary significance on
the character of the Church's corporate life as providing a secondary witness which
allows the Spirit to testily in people's hearts as "the ultimate authority" and "in his own
way" (Newbigin 1994e, 85; 1977e, 218). It is through this dynamic, which one could
argue forms the very center of the central feature ofNewbigin's pneumatology of
mission, that the miracle of conversion is affected and the reign of God becomes visible
(Newbigin 1965a, 422; cf. 1981b 42-43).
4.3.2.3 Words and Deeds
In addition to the Church's corporate life, however, Newbigin also affirms as
cmcial components of its secondary witness the Church's "words and deeds" (Newbigin
1968b, 63). In Christ Our Eternal Contemporary, he writes of the role of these functions
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within the Chureh's witness in a way that emphasizes the necessity of both and the way
that the Spirit uses them together to attest to tlie new reality of the kingdom. He argues
as follows:
Witness is a matter both ofwords and deeds; it is not just words, it is not
just deeds. You will remember that in what you may call our Lord's manifesto,
the passage that He read at the beginning of His ministry, according to St. Luke's
Gospel, these were the words, 'The Spirit of the Lord is upon me, because He has
anointed me to preach good news to the poor, to proclaim release to the captives
and recovering of sight to the blind, to set at liberty those who are oppressed and
to proclaim the acceptable year of the Lord.' The words and deeds you see are all
part of one thing. They are all signs of the presence of the Spirit. The word
illuminates the deed which would otherwise have no explanation. And the deed
authenticates the word which would otherwise be incredible. But neither in itself
is the witness, it is the living Holy Spirit, who can take as He will our words and
deeds, and use them or not use them as He wills for His own purpose of
convicting the world. The presence of the Spirit therefore makes it possible for
witness to happen, makes it possible to believe the reality of the kingdom.
(Newbigm 1968b, 63)
Newbigin's statement here addresses the dichotomy that often exists between those who
emphasize proclamation (i.e., "words") and those who emphasize the Church's work in
the areas of justice or service (i.e., "deeds"), with each camp asserting its priority
(Newbigin 1968b, 63). Refusing to take either position within this debate, Newbigin
simply argues that both are necessary and that each legitimizes the other, as "the word
illuminates the deed which would otherwise have no explanation. And the deed
authenticates the word which would otherwise be incredible" (Newbigin 1968b, 63; cf.
1959b, 42-43).
Significant for this study, Newbigin subsumes both of these activities, which are
obviously significant activities of the Church, under the banner of the Spirit's witness
Newbigin discusses this debate in its historical context in "Cross-Currents in Ecumenical and Evangelical
Understandings ofMission," where he highlights the divergent positions taken between the World Council
ofChurches and the Lausanne Committee on World Evangelization. In this article, he also discusses the
positive contributions in the matter which came out of the Consultation on World Evangelization at
Pattaya, 1980 (Newbigin 1982a, 146).
185
(Newbigin 1968b, 63). He argues that "neither in itself is the witness" (Newbigin 1968b,
63). Instead, he writes, "it is the living Holy Spirit, who can take as He will our words or
our deeds, and use them or not use them as He wills for His own purpose of convicting
the world" (Newbigin 1968b, 63). As the Church faithfully enters into the activities of
providing the "words and deeds" which testify to the kingdom's reality, the Spirit
provides the convincing testimony or primary witness which speaks to people's hearts
(Newbigin 1968b, 63).
How does Newbigin characterize these words and deeds of the Church which the
Spirit uses to present His primary witness? In A Faith for this One World? he presents a
description of these activities within his broader understanding ofwitness. He begins by
describing the Church's deeds as follows:
The proper mark of this new community will be that it engages in loving
service to the world. Just as the presence of the Spirit meant that healing power
flowed from him, so the presence of the same Spirit in the Church will issue in all
kinds of loving service to men according to their need. The Church is to be the
servant ofmen. This is not a manner of conscious missionary strategy, though it
is part of the Church's total mission. It is simply a matter ofbeing what God
created a human being to be. To put it bluntly, if you meet a man in need, and if
you are in a position to meet his need, if you are a man in whom the Spirit of God
dwells, you will do what the situation requires and there will be no more nonsense
about it. (Newbigin 1961b, 89-90)
Newbigin's "no-nonsense" statement in this regard strips Christian service from being
motivated by any kind of evangelistic strategy and characterizes it as more of an aspect of
basic human dignity and a manifestation of the presence of the Spirit. His statement
which follows further grounds these deeds of service in the love of God more broadly and
in the example ofChrist, asserting:
When the leper comes to [Jesus] and says: 'Lord, if you will, you can make me
clean,' he at once says: 'I will; be clean'. That is not related to any evangelistic
strategy. It is the love of God in action. Our Lord took the form of a servant and
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stooped down to wash men's feet. The Church does not need to apologize when it
is found in the same position. She can aspire to no higher title than the one he
took: servant. The first outward mark of the presence of the new reality in the
world will certainly be a multitude of deeds of loving service to men in their need,
whatever those needs may be. (Newbigin 1961b, 90)
Such acts of service, in Newbigin's understanding, are "the love ofGod in action" and
embody the ser\'ice to others demonstrated by Jesus (Newbigin 1961b, 90). As such,
they become significant indicators of "the presence of the new reality," testifying to the
existence of a kingdom of a different character (Newbigin 1961b, 90).
In addition to these deeds, though, Newbigin also asserts here the significance of
the Church's proclamation of the good news, or its words. He proceeds from his
discussion of the Church's deeds above as follows:
But that will not be the only mark of the presence of this new reality. There will
also be the word. In our Lord's own ministry, preaching went along with works
of healing. In the statement that he made at the very beginning of his ministry,
there is the preaching of good news along with the work of healing. Much more
must the Church point always beyond its own good deeds to the deeds of God.
For the Church, even the New Testament Church, has never been simply an
expression of the love ofGod; it has always been also at the same time a
contradiction of the love of God. At no point, therefore, is it sufficient for the
Church to point to its own good deeds. It must always be penitently aware of the
fact that even the best of its good deeds cannot mediate for man the ultimate
judgment and mercy of God. For that there is no place where we can go but to the
cross. The Church has therefore to preach Christ afresh to every man of every
generation. There is and there can be no substitute for telling the good news.
Evangelism, the activity of telling men in words ofmouth or pen the story of
Jesus, is a necessary and indispensable manifestation of the new reality in action.
The word, spoken or read, is apt to appear to our eyes a feeble and insignificant
thing. Indeed it can often be so; it can fall by the wayside and remain fruitless.
But it can also fall into the place where it meets the right response and proves
itself to be the mighty power ofGod, able to transform society, to break open
ancient structures of thought and habit, and to bring forth new life on a
tremendous scale. (Newbigin 1961b, 90-91)
Newbigin thus characterizes evangelism as growing out of the recognition that even the
Church's "besf deeds cannot meet people's ultimate spiritual need (Newbigin 1961b,
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90). For this need to be met, the Church must point people to the cross, "telling men in
words ofmouth or pen the story of Jesus," for, as he asserts later, "the best of our service
can ne\'er take the place of the cross ofChrist" (Newbigin 1961b, 90-91). This
"evangelism" which tells people where to go to receive what is beyond what the Church
can provide, is, within Newbigin's understanding, "a necessary and indispensable
manifestation of the new reality in action" (Newbigin 1961b, 90).
Newbigin then characterizes the relation between these two fiinctions of the
Church and the witness of the Spirit. He asserts first that words and deeds "cannot be
separated," arguing that "preaching which is divorced from deeds of love is without
power to evoke belief and that "deeds of love which are permanently disconnected from
witness to Christ evoke belief in the wrong thing" (Newbigin 1961b, 90). Second, he
argues that "if service and evangelism are not to be separated, neither must they be
wrongly related" (Newbigin 1961b, 91). That is, "service must not be subordinated to
evangelism. The Christian works of love should be as Christ's were, a spontaneous
outflowing of the love of God for men, not as a means to something else" (Newbigin
1961b, 91). How, then, are these two functions of the Church to be related, and how are
they connected to the work of the Spirit? Newbigin's answer ties both of these fiinctions
to the witness of the Spirit through the life of the local congregation discussed above. He
writes:
What then is the proper relation between them? The answer, I am persuaded, is
that they are not to be directly related to one another, but they are both related to
what I have called the new reality, the presence in the world of the Holy Spirit of
Christ in a new community which is the body of Christ. As we have already seen,
in Christ's own ministry both the preaching of good news and the manifold works
ofmercy are alike treated as the manifestation of the presence of the new age.
They provide together the answer to John the Baptist's question: 'Are you he that
is to come or must we wait for another?' And similarly in the Acts and Epistles,
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we find that the x aried gifts both of the evangelist and of them that serve are
regarded as all gifts of the one Spirit whose presence is the sign of the new age.
The all-inclusive word, corresponding to the new reality of the Spirit's presence is
the word witness. Within that total realty, both evangelism and service, both word
and action ha\ e their place. Both of them can be used by the Holy Spirit for the
total work ofwitness to Christ when they belong to and spring out of the life of
the new community which the Spirit creates. (Newbigin 1961b, 92)
Within Newbigin's thought, then, both the Church's words and its deeds "belong to and
spring out of the life of the new community which the Spirit creates" (Newbigin 1961b,
92). That is. together, they are used by the Spirit to testify to the reality of the kingdom
as they flow out of the community which provides a foretaste of that reality by means of
the Spuit's presence within it. It is the Christ-centered, cruciform character of this
community, filled with the Spirit's presence, serving and proclaiming the good news of
the kingdom, which "is used by the Holy Spirit for the total work ofwitness to Chrisf
(Newbigm 1 96 lb, 92).^^
4.3.3 Locus, Place, and Occasion
Having articulated Newbigin's grasp of how it is the "words and the deeds and the
corporate life of the fellowship" which the Spirit uses to present a primary witness to the
kingdom's reality, it is now important to add to this understanding the specific
terminology which he uses to describe the Church's role in this regard (Newbigin 1981b,
41). In the sentences surrounding the selection from Sign of the Kingdom cited above,
Newbigin articulates his understanding of this dynamic using two of three terms which he
This section has highlighted Newbigin's understanding of the Church's secondary witness through its
words and deeds as presented in A Faith for This One World? as it provides an apt summary. Other
descriptions of this understanding are found in Newbigin 1994f, 97; 1963b, 91; 1963c, 49; 1989a; 1968b,
63; 1981b, 4; and 1965a, 422.
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commonly uses to describe the Church's role in its provision ofwitness�locus and
occasion (Newbigin 1981b, 41). The text reads as follows:
The Holy Spirit, the real presence of God in the company of believers, is given as
the veritable foretaste and first fruit of the kingdom of and therefore as the witness
of the reality of the Kingdom. For this witness of the Spirit the words and deeds
and the corporate life of the fellowship may indeed provide the locus and the
occasion. But the work of the Spirit is always his work, always something which
is beyond anything that can be explained as the work of the Church. (Newbigin
1981b, 41)
These terms, in addition to his use of the word place to describe the Church's role, have
been alluded to elsewhere in this study, appearing several times within chapter one's
discussion of the relevant scholarly literature and also within chapter three's discussion of
the Spirit as foretaste (cf. Hunsberger 1987, 301; Kandiah 2005, 221-222; Riley 2001,
105; Goheen 2000, 187). The frequency of their appearance within that sunraiary of
scholarly writings testifies to their significance within Newbigin's thought, as they indeed
capture the essence ofNewbigin's grasp of the Church's role in the relational dynamic
which forms the central feature of his pneumatology ofmission. This section will briefly
present the uses of these terms within Newbigin's thought as they describe the Church's
secondary witness.
First, Newbigin often refers to the Church as the ''locus ofwitness to the Gospel,"
as locus is the Latin word for "place" (Newbigin 1979b, 304; 1981b, 41; 1994a, 136;
1989b, 118-120; CasseU's Latin-English andEnglish-Latin Dictionary, s.v. "locus"). In
these discussions, Newbigin chooses to use both locus and place interchangeably to
describe the Church's role in mission as one ofproviding a setting for the Spirit, who is
the "agent ofmission," to give His primary witness in people's hearts (Newbigin 1979b,
304, 309; 1981b, 41; 1982c, 207; I995d, 54; 1989b, 118-120). He writes in The Gospel
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in a Pluralist Societ}\ for example, "The Church is not so much the agent ofmission as
the locus of the mission. It is God who acts in the power of his Spirit, doing mighty
works, creating signs of a new age, w orking secretly in the hearts ofmen and women to
draw them to Chrisf (Newbigin 1989b, 1 19). Elsewhere, he describes "every Christian
congregation" as "'the place where the Holy Spirit is present to give his own witness and
to draw people in his own way�often by very strange and mysterious ways�to faith in
Christ" (Newbigin 1994a, 136). The work of the Spirit, as Newbigin argues here, is to
bear witness to Christ in a way that brings people to faith; the work of the Church, is to
be a place or locus in which the Spirit can do this work (1994a, 136; 1979b, 309).
Second, in addition to using the terms locus andplace, Newbigin also describes
the Church as providing the "occasion" or "occasions" for the Spirit's primary witness
(Newbigm I98Ib, 41-42; 1986b; 1989a; 1989b, 137; 1982c, 207). The use of this term
sometimes, but not always, emphasizes the Church's faithfiilness in the midst of
suffering. In his commentary on John 15:18-27 in The Light Has Come, for example, he
writes, "Their life, their words, their deeds, their sufferings will thus be the occasion, the
place, where the mighty Spirit bears his own witness in the hearts and consciences ofmen
and women" (1982c, 207). Similarly, in a 1981 International Review ofMission article,
he asserts within a section on "the marks of the cross" that "the communication of the
Good News of the reign ofGod . . . depends upon the sovereign work of the Holy Spirit,
and the human occasion of this is the faithfulness of Chrisfians" (Newbigin 1981a, 255).
Finally, he explains in a 1963 study on I Corinthians 1-3 that as the Church lives out "the
pattem of the cross" in its life, "then it is that�in His own sovereign freedom�the Spirit
takes the unpremeditated deeds and words ofChrist's people and makes them the
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occasions for His communication. The communication is always His work�a miracle
which we could not have produced" (Newbigin 1963b, 91).
Outside of these writings which emphasize the Church's cruciform suffering,
other sources, however, reveal Newbigin's use of occasion more broadly. In the
Montreat address cited earlier, for example, he argues for "the truth that the active agent
in mission is the Holy Spirit himself, that we are but the occasions, the possibilities that
may or may not be used by the Holy Spirit for his mission" (Newbigin 1986b). In Sign of
the Kingdom, as well, he writes, "The human words and deeds of the Church will have
provided�here and there�the occasion for that work [of conversion]; but the work itself
is always a work of the Spirit, a miracle that goes beyond human contriving" (Newbigin
1981b, 42). These more broadly-based uses of the term indicate that within Newbigin's
thought it refers not only to the Church's actions in suffering, but in other areas as well,
as becoming the occasions for the Spirit's use.
In sum, Newbigin's use of these terms, which are to a large extent
interchangeable, consistently refers to the Church's activities as providing the setting for
30
the Spuit to do His own miraculous work ofprimary witness. As such, these terms
provide a helpfiil vocabulary which describes more explicitly his understanding of the
Church's function as secondary witness, the concept which forms the Church's role in the
central feature ofNewbigin's pneumatology ofmission. From the discussion of these
terms, and of the Church's words, deeds, and congregational life which preceded it, it
becomes clear that within Newbigin's thought, the Church's role in witness (i.e., the
manner in which it offers its secondary witness) is one ofproviding, through its words.
^� "Context and Conversion" provides an example of this interchangeability, as within it Newbigin uses all
three terms to refer to the Spirit's use of the Church's faithfulness in suffering (Newbigin 1979b, 307, 311).
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deeds, sufferings, and congregational life, the place, locus, or occasion for the Spirit to
perform His own miraculous works in people's hearts, allowing Him to present through
the Church a convincing primary witness to the kingdom's reality.
4.4 The Church which Follows
In addition to the Chiuch's fiinctions in providing a foretaste and a secondary
witness, Newbigin also describes the Church's role in terms of its active obedience in
following the leading of the Spirit, who acts as its guide. In The Open Secret, he writes,
"In sober truth the Spirit is himself the witness who goes before the church in its
missionary joumey. The church's witness is secondary and derivative. The church is
witness insofar as it follows obediently where the Spirit leads" (Newbigin 1995d, 61). As
the Church's role in mission is dependent upon that of the Spirit, it is critical that the
Church follows the leading and direction of the Spirit. For Newbigin, Christian witness
that does not find its grounding in the leading of the Spirit is not paying proper heed to
the one who is to direct it and is discormected from the guidance and strategy that the
Spirit provides. Newbigin notes that "it is possible to organize the work ofmission as
though the strategy were wholly in our hands. . . . But when one has grown accustomed
to looking for his presence, one discovers that precisely at the moment when all human
factors seem to be stacked against us, he bears his witness and shakes the powers of this
world to their foundations" (Newbigin 1963c, 74).
Within the previous chapter's discussion of the Spirit's guidance or leadership of
the Church, emphasis was placed upon Newbigin's understanding of the Spirit's guidance
in four areas: the Spirit's functioning as God's abiding presence and Counselor, as the
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one who guides the Church along its missionary joumey, as the one who leads the Church
"into the fiilness of the tmth" (Newbigin 1977f, 117; cf John 16:13), and as the one who
leads the Church into unity. In Newbigin's descriptions of the Spirit's function in these
capacities, his writing stresses the work of the Spirit over and above that of the Church,
an emphasis which is characteristic of his understanding of the Spirit as the agent of
mission and of the functional relationship as a whole. His descriptions ofwhat he sees
the corresponding role of the Church to be in this relationship, though less prevalent, are
significant, too, howe\ er, as they flesh out precisely how the Church is to follow the
Spirit's guidance in these areas. Because of this significance, this section will
consequently provide an overview of how Newbigin sees the Church's role in following
the Spirit's leading in each of the four areas mentioned above.^'
4.4.1 The Church Follows in "Love and Obedience"
First, although Newbigin's description of the Spirit's guidance through serving as
God's abiding presence among the disciples and their Counselor focuses primarily on the
Spirit's role in this dynamic, it is important to highlight his brief discussion of the
Church's role as well. Within the commentary on John 14:15-24 in The Light Has Come
which provides his understanding of the Spirit's work in this capacity, he also discusses
the Church's responsibility, characterizing it in terms of "love and obedience" (Newbigin
1982c, 186). As noted in chapter three, Newbigin asserts that "the occasion for and the
possibility of this gift of the Spirit will be the manifestation of the risen Christ to those
who have been chosen as witnesses" (1982c, 188). That is, the Spirit as God's abiding
^' In contrast to the previous sections of this chapter, this section will, in fact, present Newbigin's
corresponding understanding of the Church's role with respect to each role of the Spirit presented in
chapter three, though highlighting only his most prevalent points in this regard.
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presence is given in the context of a missionary commission. Though much discussion
has been pro\ ided regarding Newbigin's understanding of the motivation for mission as
being grounded not in law or in obedience to a command, Newbigin's comments in this
section focus on the words of Jesus in John 14:21-23 which actually speak in terms of
obedience, and consequently offer an important balance to some of these other
comments. Commenting on Jesus' promise of this manifesting and abiding as being
gi\ en to "he who has my commandments and keeps them" as "he it is who loves me,"
Newbigin writes that the "manner of this indwelling" of the Spirit "is defined in this and
the ensumg passages in terms of love and obedience. Both words are needed to set forth
the manner of this 'abiding,' and their mutual relations are exhibited in a whole series of
phrases which mterpret them with cumulative effect (14:15, 21, 23, 24, 31; 15:10, 12, 14,
17)" (John 14:21, RSV; 1982c, 186). Based upon Jesus' words here, Newbigin
understands that the abiding presence of God as given in the gift of the Spirit comes only
in the context of the Church's "love and obedience" (1982c, 186). His comments on this
clarification continue as follows, emphasizing the necessity of both of these components
in the life of the Church:
To speak of love apart from obedience would open the way to a purely emotional
and sentimental interpretation of the "abiding"�a kind of amoral emotionalism
into which the bhakti tradition in India has sometimes been tempted. To speak of
obedience apart from love would open the way to the slave-mentality against
which we shall be warned (15:15; cf. Rom. 8:15) and which�in spite of these
warnings�has often infected Christian practice. Contemporary Christian
thinking tends to avoid the category of obedience and to speak only of love. That
is the way of illusion. Obedience is the test of love; love is the content of
obedience. In both, as we shall see, Jesus is our guide and mediator (15:9-10).
(The mutual interrelatedness of love and obedience is very fully worked out in the
First Letter of John�e.g., in I John 2:3-5; 3:23f ; 5:2-4). (Newbigin 1982c, 186-
187)
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Newbigin thus sees that the Spirit as the abiding presence ofGod is given to those who
express their love through their obedience, an obedience which is motivated not as a part
of a "sla\'e-mentality," but as the practical outworking of genuine love for Jesus
(Newbigin 1982c, 186-187). Newbigin's discussion which follows this statement is his
argument discussed in chapter three that "this dwelling of God with his people will be
made possible by the coming of 'another Counselor' who is the Spirit of truth and the gift
of the Father," but he concludes his commentary of this text by affirming "love and
obedience" as the "substance" of this abiding:
God himselfwill dwell with them and be their God. But this divine indwelling is
now understood as the indwelling of the Father and the Son through the
indwelling of the Spuit. And�once again�its substance is love and
obedience�obedience to the words of Jesus which are in fact the word of the
Father. (Newbigin 1982c, 189).
4.4.2 The Church Follows in Mission as the "Attentive Servant"
In addition to this role of the Church in which its abiding is characterized by "love
and obedience," Newbigin also emphasizes the Church's work in following the Spirit as
He leads in mission (1982c, 189). He argues that as the Church participates in mission,
"the strategy is in His hands, that He works in unexpected ways, and that the Church is
simply called upon to follow where He shows the way" (Newbigin 1963a, 555). To
provide a more vivid description of the Church's role in this capacity, Newbigin uses a
metaphor in The Open Secret of the Church as the Spirit's "attentive servant", writing
that "because the Spirit himself is sovereign over the mission, the church can only be the
attentive servanf (1995d, 61). As an "attentive servanf continually looks to his or her
master for direction and cues, so the Church, whose witness is secondary and derivative
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to the primary witness of the Spirit, is to look to the Spirit for such direction (Newbigin
1995d, 61; cf Psalm 123:1-2). If the work of the Spirit as guide, as discussed in the
pre\'ious chapter, is to be the strategist and the sovereign over mission (i.e., the one who
leads it), then within Newbigin's thought, it is the role of the Church to be the "attentive
servanf" who heeds the Spirit's cues and then follows where the Spirit leads (Newbigin
1995d, 61).
As discussed in the previous chapter, Newbigin often points to the example of
Peter's interaction with Comelius in Acts 10-11 as paradigmatic of this dynamic of the
Chiuch's following where the Spirit leads. That discussion emphasized the actions of the
Spirit amongst the Gentiles as the agent ofmission who proceeds in ways that the Church
does not necessarily understand. It also made note, however, ofPeter's decision in this
situation with Comelius to follow the direction that the Spirit had taken and to be
obedient to what was asked of him, even though it contradicted his understanding. In The
Gospel in a Pluralist Society, Newbigin draws upon this passage to affirm the Church's
role as an obedient follower. He argues:
Now it is certainly tme that this story shows how God's mission is not simply an
enterprise ofChurch. It is a work of the Spirit who goes ahead of the Church,
touches the Roman soldier and his household, prepares them for the message, and
teaches the Church a new lesson about the scope of God's grace. But it is a
complete misreading of the story to conclude from it that the going of the
missionary is unnecessary. On the contrary, ifPeter had not gone to Comelius 's
house there would have been no conversion and no story. God prepared the heart
ofComelius before Peter came. But God also sent Peter, and Peter had to go and
tell the story of Jesus. (Newbigin 1989b, 168)
It is in this dynamic of the Spirit's leading in new directions and the Church's following
that the mission and the witness to the reality of the kingdom proceeds. The Spirit indeed
strategizes, acts, and is sovereign, but the Church, in the posture of an "attentive servant".
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follows the cues and direction provided by the Spirit, and thereby offers its secondary
witness (Newbigin 1995d, 61). Newbigin writes in this same passage, "It is indeed true,
gloriously true, that God goes ahead of his Church. But it is also true that he calls the
Church to follow. The Holy Spirit is not domesticated within the Church, but it is
through the Church, the company of those (often unworthy like Jonah) who confess Jesus
as Lord, that the Spirit brings others to that confession" (Newbigin 1989b, 168).
This understanding of the Church's role as being an active follower who goes
where the Spirit leads brings with it a variety of, to use Newbigin's words, "practical
implications," three of which will be discussed in the next chapter (I995d, 64). At this
point, though, it is important to note Newbigin's general comments in this regard based
upon his life experiences:
My own experience as a missionary has been that the significant advances
of the church have not been the result of our own decisions about the mobilizing
and allocating of "resources." This kind of language, appropriate for a military
campaign or a commercial enterprise, is not appropriate here. The significant
advances in my experience have come through happenings of which the story of
Peter and Comelius is a paradigm, in ways ofwhich we have no advance
knowledge. The messenger (the "angel" ofActs 10:3) may be a stranger, a
preacher, a piece of Scripture, a dream, an answered prayer, or a deep experience
ofjoy or sorrow, of danger or deliverance. It was not part of any missionary
"strategy" devised by the church. It was the free and sovereign deed ofGod, who
goes before his church. And, like Peter, the church can usually find good reasons
for being unwilling to follow. But follow it must if it is to be faithful. For the
mission is not ours but God's. (Newbigin 1995d, 64)
As the Church seeks to be faithful to the mission to which God has called it, "the
significant advances" in that mission occur, not when the Church in its own strength
allocates vast resources to the cause, but rather, when the Church in its simple obedience,
often in weakness, follows the strange and unforeseen leading of the Spirit in
unanticipated directions (Newbigin 1995d, 64). Using another metaphor, Newbigin also
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writes, "It is the Holy Spirit who leads the way, opening a door here that the church must
then obediently enter, kindling a flame there that the church must lovingly tend" (1995d,
64). In so doing, the Church provides a secondary witness, following the lead of the one
whose witness is primary, and giving the Spirit a place to perform miraculous works in
people's hearts.
4.4.3 The Church Follows "into the Fulness of the Truth
Third, Newbigin asserts that the Church has a specific role in the functional
relationship whereby the Spirit guides it "into the fulness of the truth"�that of a bold,
risk-taking learner which is engaged in mission (Newbigin 1981b, 40; 1989b, 123; cf
John 16:13). Newbigin articulates this dynamic in The Gospel in a Pluralist Society
where he describes the Spirit's work in guiding the Church into tmth, but then
emphasizes that this guidance occurs within the context of the Church's joumey in
mission:
The Holy Spirit will lead the Church into ever fiiller understanding of the tmth�
beyond what it was possible for the incamate Lord to communicate to that group
of disciples limited to one time and place and culture (John 16:12-15). The work
of the Spirit will be to manifest the glory of Jesus by taking what belongs to him
(which is in fact everything, because "all that the Father has is mine") and
showing it to the Church. By the work of the Spirit the Church will be able to
understand "the things that are to come" and to leam that all that exists belongs to
Christ. As it lives in the power of the Spirit, and as it shares in the suffering and
rejection of Jesus, the Church will leam more and more fiilly what it means that
Jesus is the clue to history, its source and its goal. But clearly this leaming
process is part of and cannot be detached from the Church's missionary joumey to
all the nations. (Newbigin 1989b, 123)
This selection characterizes Newbigin's grasp of the Church's role as it follows the
Spirit's leading it "into the fulness of tmth"�one of living "in the power of the Spirif
and "sharing in the suffering and rejection of Jesus" as it proceeds along its "missionary
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joumey to all the nations" (Newbigin 1981b, 40; 1989b, 123). The Church's acquiring
"the fiilness of the tmth" thus comes through active, sacrificial following of the Spirit in
mission (Newbigin 1981b, 40; 1989b, 123; cf John 16:13).
Furthermore, Newbigin emphasizes that this expansion of the Church's grasp of
the tmth comes only as the Church boldly and discerningly engages "new and
unprecedented questions�questions which simply could not be asked within the human
conditions of the life of the incamate Lord" (Newbigin 1977f, 1 17; cf Newbigin 1989b,
124). As Newbigin sees the Spirit's leading the Church "into the fulness of the tmth" as
bemg necessitated by the physical and cultural limitations of Jesus' earthly ministry, he
sees a consequent requirement on the Church to have "a willingness to believe that the
Holy Spirit can lead the Church outside of the lines that have been laid down in the past,
even in the very ancient and venerable pasf (Newbigin 1981b, 40; 1969d, 123; cf John
16: 13). Such a willingness is displayed in the Comelius account, with Peter's having
"good reasons for being unwilling to follow," but choosing to follow anyway, in order to
be faithful (Newbigin 1995d, 64; 1989b, 124). As the Church encounters new cultures
and new generations, it must take risks as it lives out and interprets the biblical story
"ever anew to new generations and new cultures by the continued leading of the Holy
Spirit who alone makes possible the confession that Jesus is Savior and Lord" (Newbigin
1995e, 78). Li The Good Shepherd, Newbigin chastises the Church of South India for
displaying timidity in this regard, being unwilling to risk being changed by those with
whom it dialogues. He writes:
I think that we in the CSI are in danger of incurring the condemnation which the
master in that parable [of the ten minas in Luke 19:1 1-27] metes out to the timid
servant who buried his treasure to keep it safe. We have been too timid in
meeting with the great ideas of the world around us. We have not been willing to
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get into real dialogue with Hindus, with those who are seeking new sources of
N'itality for the national life, with Marxists and humanists. We have not been
w illing to take the risks involved in re-thinking our faith, re-casting it in new
temis. so that it takes up and re-interprets whatever in these movements is
according to the will of God. We have been too timid, too anxious to make sure
that w e preser\ e intact what has been committed to us. We are unfaithful
ser\'ants, because the treasure committed to us has been given not that we should
hoard it, but that we should risk it in the commerce of the world, so that it may
make a profit for the Master. It is true that when we do this we risk loss. But the
Master is not afraid of taking risks, and ifwe share his Spirit we shall have a like
boldness. (Newbigin 1977f, 120)
Newbigin thus equates an unwillingness to take risks in dialogue with an unfaithfiilness
that denies "the Master" of his "profif (Newbigin 1977f, 120). He argues instead that "it
is only as the Church accepts the risk that the promise is ftilfilled that the Holy Spirit will
take all the treasures ofChrist, scattered by the Father's bounty over all the peoples and
cultures ofmankind, and declare them to the Church as the possession of Jesus"
(Newbigin 1977c, 23). As the Church does so, it must exercise discernment, as "the
work of the Spirit is not to be equated with whatever happens to be the latest idea or the
most vigorously growing movement," but even with such discernment being exercised,
"dialogue cannot be 'made safe from all possible risks'" (Newbigin 1977c, 23).
Newbigin's understanding of the relationship between the Church and the Spirit in this
regard is well-summarized as follows:
As we engage in these adventures we are given the promise that the Holy
Spirit will lead us into the tmth as a whole. It is tme that we may make mistakes.
The Church has made mistakes. But it is not abandoned to hopeless error. There
is a living guide who will not let that happen. We can tmst him.
The mark of the leading of the Spirit will be, according to our text, that it
will glorify Jesus. 'He will glorify me, for he will take what is mine and declare it
to you.' The work of the Spirit is to show from age to age, more and more
clearly, who Jesus is. It is to make more and more clear, as the Church moves out
into every range of human experience and every sector of human culture, how
completely adequate Jesus is to be the king and head of the human race and the
sovereign mler of all things. (Newbigin I977f, 120)
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As these risks are taken, and as discernment is exercised in making sure that what is
discovered points to Jesus, then, Newbigin asserts, Jesus' rightful place as "king and head
of the human race and the sovereign ruler of all things" is affirmed and broadened, and
"the Church is led to gi\ e glory to God because new ranges of his purpose have been
disclosed (Acts 1 1:18)" (1980, 160).
4.4.4 The Church Follows into Unity with "Visible Forms"
Lastly, with respect to unity, one can see that Newbigin's ecumenical passion
stems from his belief in the importance of the Church's following the Spirit's guidance
into a genume unity, both so that the Church becomes more true to its nature and because
the credibility of its witness depends upon it (Newbigin 1969d, 131-132; 1961a, 76-77).
As the previous chapter noted Newbigin's understanding of the Spirit's unifying roles in
creating koinonia, in drawing believers into the unity which exists within the Trinity, and
in providing the Church with spiritual gifts, the Church's corresponding role in each of
these areas is simply one of following the Spirit's lead. As it does so, h will be taking
risks, as it does in its following the Spirit "into the fulness of the truth" (Newbigin 1981b,
40; cf John 16:13), but its primary work involves simply heeding the Spirit's cues in
loving and serving others, making use of the gifts and koinonia which He provides.
In addition to these areas, however, Newbigin also writes extensively of the
relationship between the Church and the Spirit with respect to what he calls the creation
of "visible forms" of the Church's unity (Newbigin 1969d, 131; 1969a, 263; cf 1973;
1984a, II; 1984c, 1; 1985c, 178-181). This work of the Church involves its following
the Spirit in a maimer which is different from the others and must be highlighted here, as
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It forms a significant part ofNewbigin's pneumatological understanding, one which has
an impact on much of his life's work in the ecumenical movement. Within his
understanding of the necessity of the Church's unity for the sake of the credibility of its
witness, Newbigin writes of the need for such a unity to take such "visible forms" so that
"it may be made possible for all men everywhere to recognize in her the true family of
God, to belie\ e in Jesus as Saviour and to find in him the dignity of sonship" (Newbigin
1 969d, 131-132). That is, Newbigin asserts that the Church needs to be visibly and
structurally unified so that people can see it as the "true family ofGod" which it is, and
thereby come to faith (Newbigin 1969d, 132). In the pursuit of such a "visible" unity,
Newbigm's description of how the Church is to move towards the creation of such forms
involves the leading of the Spirit, but it also involves significant responsibility on the part
of the Church (Newbigin I969d, 13 1-132). This section will present Newbigin's
understandmg in this regard, as it forms a key aspect of how he sees the Church's
following the Spirit in an area which bears significance within his thought as a whole.
First, it is important to provide Newbigin's rationale for why such forms are
necessary. In The Household ofGod, Newbigin introduces his understanding in this
regard by writing as follows:
If it be Christ's purpose to draw all men unto Himself, must not that purpose find
some visible expression? May we not therefore expect, and do we not therefore
find, that this gracious activity is expressed not only in the unity of a local
Geoffrey Wainwright points out the significance ofNewbigin's contribution in this regard at the 1961
New Delhi assembly of the World Council of Churches (WCC), which, largely due to Newbigin's efforts,
saw 1) the integration of the International Missionary Council (IMC) into the WCC (a joining which "had
been envisaged in The Household ofGod as an expression of the inseparability of unity and mission in the
essential constitution of the Church"), 2) a Faith and Order report "on the progress of some fifty sets of
conversations and plans toward unity that were being conducted or drawn up a national and regional levels
on every continent," and 3) the adoption of "a description of 'the unity we seek' that was greatly indebted
to Lesslie Newbigin's vision, persistence, drafting skills, and conciliar savior-faire" (Wainwright 2000,
113).
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congregation, but also on the one hand in the Christian family, and on the other in
the Christian nation and in the ecumenical fellowship ofChristians? (1954b, 119)
As this passage reveals, Newbigin is not content to allow the Church in unity to exist
merely as an unembodied ideal or as a vague, future goal; nor is he content that unity
exist only on a congregational level (Newbigin 1954b, 1 19; 1961a, 76-77). He insists,
instead, that the unity of the Church as a whole must take on a genuine, embodied form
which is visible to the world and serves as a testimony (Newbigin 1975, 142; 1977d, 10).
In One Body, One Gospel, One World, he asserts:
The unity that Christ wills for us is something more than co-operation. It is a
unity ofbeing�the new being of the new man in Christ. It is the unity which is
described in St. John's Gospel as abiding in Him and He in us. It is the unity
which comes from entering into the perfect at-one-ment which He has wrought
for us in the Cross. Our divisions are a public contradiction of that atonement.
Co-operation in mission must eventually face the question, "Mission for what?".
Into what are we inviting the men of all nations�into a new complex of divisions
in place of their own, or into the one family where at last they may know
themselves one in the Father's house? We cannot stand before men in the
highways of the world and ask them to give up everything in order to be
reconciled with God through Jesus Christ, ifwe do not face the question of our
lack of reconciliation. (Newbigin 1958, 55)
If the Church is to truly serve as God's means to draw people into the atonement brought
about by Christ's sacrifice, then its lack of a visible unity acts as "a public contradiction
of that atonement" (Newbigin 1958, 55). Within his writings, as Newbigin chastises the
Church regarding the negative impact on the credibility ofwitness which is brought about
by its divisions, he offers the creation of visible forms of such unity as the difficult, but
necessary solution to this problem (cf Newbigin 1997a, 6; 1972c, 434-436; 1982c, 235;
1961c, 24-25; 1980, 158; 1960, 17).
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How, then, is the Church to worlc through its divisions in order to come to more of
a visible unity? Newbigin begins to addresses this key responsibility of the Church as
follows:
And we cannot face this question without going deep into the issues of
faith and order that diN'ide us. An attempt to get some sort ofunity that by-passes
them will be fruitless. For what we are concemed about is not the size or number
of our ecclesiastical units; it is the question of the integrity of our witness to
Christ; it is a matter of repentance for those things wherein we have divided the
Church and of humble seeking together for a fresh understanding of the mind of
Christ; it is a matter of seeking together penitently and patiently such a common
understanding of our common salvation, that men in every land may hear the
authentic \'oice of the Good Shepherd, undistorted by our racial and national and
denominational egotisms. Such seeking will involve the very best insight that our
theologians can bring to bear upon the issue; but it will be no merely academic
study, but a study conducted under a deep sense of the obligation to end the
scandal of division. (Newbigin 1958, 55)
Thus Newbigin argues that visible unity can only come if the Church is willing to sit
down and wrestle through the weighty issues which divide it (Newbigin 1958, 55). Such
a wrestlmg must involve humility and repentance, along with "the very best insight that
our theologians can bring to bear upon the issue," with a goal of ending the Church's
"scandal of division" (Newbigin 1958, 55).
As it engages in this pursuit, Newbigin also argues that there exists an urgency to
this creation of such a visible unity. He writes:
In matters which concem the doing ofGod's will, we are not free to
constmct our own time-table, or to adopt positions ofneutrality. To defer an
answer when the answer is due, is to shut oneself up to the wrong answer. I am
persuaded that the question of our churchly unity is a question of this character.
Co-operation is the necessary starting point, but it cannot accepted as the goal.
There is a real danger that, by evading the question of churchly unity, we may
find ourselves shut up to more and more elaborate forms ofmerely administrative
and organizational unity; to a form ofunity which will shift the centre of gravity
away from the tme unity of life in one fellowship centered in the Word and
Sacraments of the Gospel. For myself, I do not believe that we can be content
with anything less than a form ofunity which enables all who confess Christ as
Lord to be recognizably one family in each place and in all places, united in the
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visible bonds ofword, saerament, ministry and congregational fellowship, and in
the invisible bond which the Spirit Himself creates through these means, one
family offering to all men everywhere the secret of reconciliation with God the
Father. I believe that missionary obedience in our day requires of us that we
should treat the issue of churchly unity as an issue not for to-morrow but for to
day. (Newbigin 1958, 55-56)
The creation of such a visible "churchly unity" is imperative for the sake of the
credibility of the Church's witness, as the world needs to see the Church as "one family
in each place and in all places . . . offering to all men everywhere the secret of
reconciliation with God the Father" (Newbigin 1958, 55-56).
What forms must this visible unity take? In "Which Way for Faith and Order?"
Newbigin asks, "By what kind of order will the Church be recognizable to men as the one
family mto which it is God's will to draw all men by the Holy Spirit to be one body
whose Head is Christ?" (Newbigin 1969d, 126). That is, "What kinds of structure, of
authority, of fellowship will enable the Church to minister to man in the pluriformity of
his social existence?" (Newbigin 1969d, 126). He responds to this question by stating
that its answering "will require not only the knowledge of theologians and biblical
scholars, but also that of sociologists and students ofpolitics" as "the forms of the
Church's unity cannot be conceived without reference to the forms ofman's natural
social life" (Newbigin I969d, 126-127). Newbigin thus argues that the Church as a
unified, visible family will need a structure which is appropriate to the complexities of
the Church's diverse social formats and settings (Newbigin I969d, 126-127). The
determination ofwhat this structure should entail will involve understanding stemming
from both the theological and sociological worlds, as it involves both realms of inquiry
(Newbigin I969d, 126).
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Retuming to liis pneumatologieal emphasis, he also notes, however, that it will
require the leading and diseemment of the Holy Spirit. He writes as follows:
We spoke earlier of the need for bold experiment, and for tmst in the power of the
Holy Spirit to lead the Church far beyond its accustomed paths. This radical
boldness, based upon tmst in the Holy Spirit, is not going to be confused with
mere \ italism which wishes to msh in wherever something interesting is
happening. This latter can easily degenerate into a kind of paganism in which
whate\'er is vital and prolific is identified with the divine. Not everything that
flourishes is the work of the Holy Spirit. The marks of the presence of the Holy
Spirit are the explicit acknowledgement of Jesus, release from guilt and the
maturing fmit of the Spirit�love, joy, peace and the rest. The more we insist
upon the necessary pluriformity of the Church, if it is to be tmly present as one
body in each "place", the more we have to insist upon the necessity that all who
bear the Name of Christ should have a strong personal experience of the power of
the Holy Spirit. Pluriformity requires strength, not weakness, in the elements
from which the forms are wrought. Insistence upon uniform and rigid stmctures
can be a substitute for inner spiritual strength. Pluriform and flexible stmctures
can exist only if the material is strong. The search for relevant stmctures in a
pluriform society must go along with the deepening of the personal experience of
every member of the reality and power of the Holy Spirit. (Newbigin 1969d, 127)
As the Church seeks the stmctures that will enable it to embody the visible, churchly
unity that it seeks, Newbigin argues that in addition to the understanding which comes
from academic study, it will require the strength which comes through individuals'
"personal experience of the power of the Holy Spirif (Newbigin 1969d, 127). He insists
that a rigidity of stmcture can often come in place where such inner strength is lacking,
holding up that which could normally stand on its own. Newbigin argues that instead of
depending upon such rigid uniformity for strength, the Church needs to look to the Spirit,
properly discemed, to provide the inner strength and "radical boldness ... to lead the
Church far beyond its accustomed paths" (Newbigin 1969d, 127). Ultimately, as noted
earlier, "the same Holy Spirit who empowers her for this mission, will also teach her the
forms ofunity by which it may be made possible for all men everywhere to recognize in
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her the true family ofGod, to believe in Jesus as Saviour and to find in him the dignity of
sonship" (Newbigin 1969d, 132).
4.5 Conclusion
The understanding articulated in this chapter presents the second of the two major
components ofNewbigin's pneumatology ofmission. As the previous chapter outlined
his grasp of the Spirit's dominant role in mission, this chapter provided his understanding
of the consequent supportive role of the Church. From this discussion, it is clear that
Newbigin understands the main work of mission to be that of the Spirit, "who is Himself
Christ's witness," but that he assigns a significant role to the Church as well (Newbigin
1956c, 57). hi The Gospel in a Pluralist Society, he writes, "It is indeed true, gloriously
true, that God goes ahead of his Church. But it is also true that he calls the Church to
follow. The Holy Spirit is not domesticated within the Church, but it is through the
Church, the company of those (often unworthy like Jonah) who confess Jesus as Lord,
that the Spuit brings others to that confession" (Newbigin 1989b, 168).
In this regard, this chapter examined what, within Newbigin's thought, is entailed
m this supportive, secondary role. If the Church is to be the sign, instrument, and
foretaste, and a witness to the reality of the kingdom, Newbigin's writings discussed here
articulate how it is to function in these capacities as it follows and supports the one who
is iheprimary witness to the kingdom's reality. As the Spirit's presence serves as the
foretaste of the kingdom, the effects of this presence on the Church, particularly with
regard to its unity, create within the Church a tme, tangible foretaste as well, one which
indeed testifies to the kingdom's reality. As the Spirit presents a convincing primary
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witness to the kingdom's reahty in people's hearts, this witness draws upon the Church's
credible secondary witness provided through its words, deeds, and congregational life to
present it. Finally, as the Spirit leads the Church in mission, in the pursuit of truth, and
on the path towards unity, the Spirit responds to the Church's "love and obedience" as an
"attentix e servant," and continues to guide it along the way in accordance with strategies
that will make the kingdom's reality known in the earth (Newbigin 1982c, 186-187;
1956c, 58; 1995d, 61). Within Newbigin's understanding, the Church, in these
capacities, is not called to be strong, but to be faithful, and to embody in its actions a
cruciform abandonment and commitment to the purposes of God (Newbigin 1984a, 1 1).
With respect to this study's thesis, the analysis presented in this chapter completes
the demonstration ofNewbigin's writings providing a needed role clarity between the
work of the Spirit and the Church in mission. In addition, it completes the demonstration
that Newbigin's pneumatology ofmission holds as its central feature the concept of the
Spirit and the Church as primary and secondary witnesses, but is informed more fiilly by
his understanding of the Spirit as the foretaste, primary witness, and guide for the Church
in mission. In supporting the study's two purposes, this chapter has provided for the
Church the component of its needed pneumatological understanding which focuses on its
own role in its functional relationship with the Spirit. It has also helped to fill the gap
within the Newbigin literature with respect to how the Church is to partner with the Spirit
in mission.
In evaluation ofNewbigin's conceptualization of the Church's role in this
fimctional relationship, one must again visit the critique raised by Stults, that of
Newbigin's "over-emphasis on the responsibility ofGod and minimizing the role of the
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Christian" (Stults 2009, 248). Although Newbigin assigns a significant role to the
Church, it is indeed one which is "secondaiy and derivative" (Newbigin 1995d, 61). As a
young missionary, Newbigin discovered that the conversions which came about in the
course of his ministry often "had nothing to do with" his own efforts (which were
extensi\ e); rather, "there was another who was the active agent in mission" (Newbigin
1986b). This discovery was consistent with his study ofActs, with his interpretation of
John 15:26-27, and with his reading ofRoland Allen's works (Newbigin 1962e; 1956c,
57; 1995d, 130). As Newbigin s missionary career continued, he noticed the same
phenomenon occurring repeatedly, where the Spirit would coordinate events in ways that
were beyond human strategies, often using dreams and otherwise randomly connected
events, to bring people to Christ (Newbigin 1986b). In response to observing this pattem
of occurrences, Newbigin states that "all of this deeply impresses one with the tmth that
the active agent in mission is the Holy Spirit Himself, that we are but the occasions, the
possibilities that may or may not be used by the Spirit for His mission" (1986b).
The question which Stults raises, though, asks that ifNewbigin emphasizes the
Spirit's agency in mission so heavily, does he do enough justice to the role of the
Church? Can the Church relax, not "do its homework," and allow the Spirit to proceed in
a mission which is clearly His (Stults 2009, 248)? Stults' raising this concem is certainly
valid, as Newbigin's pneumatology ofmission is decidedly Spirit-dominant. The
analysis ofNewbigin's grasp of the Church's role presented above stands against Stults'
critique, however, as it describes Newbigin's writings as presenting the work of the
Church as indeed "secondary and derivative," but also as cmciform, costly, and
substantial. Newbigin's writings, though focusing on the work of the Spirit, call the
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Church to the high task of, with the Spirit's help, being true to its nature�to be unified,
to be engaging in works of service and proclamation, and, above all, to serve as the
"hermeneutic of the gospel" through the character of its life (Newbigin 1989b, 222-233).
As the Church engages in these functions, following the leading and empowering of the
Spirit into the difficult work involved in each of them, it can be assured that its role as the
locus, place, or occasion for the Spirit's convincing primary witness is one which is
significant, costly, and necessary within the purposes of God.
CHAPTER FIVE
IMPLICATIONS, CONCERNS, AND CONCLUSIONS
5.1 Introduction
Having presented Newbigin's understanding of the functional relationship between
the Spirit and the Church as they work together in mission, three fmal tasks remain for
this concluding chapter. First, it is important to discuss the implications ofNewbigin's
pneumatology for the Church's practice ofmission in the areas of evangelism, church
planting, and inter-faith dialogue. This task represents the final segment of this study's
argument and the last remaining step for the completion of its two purposes. Second, it is
necessary to address potential concems regarding Newbigin's pneumatology of
mission�issues which arise with respect to both theology and practice and which need to
be taken into account. Third, it is pertinent to offer as the study's final conclusions I) a
statement of its findings, 2) a recapitulation of the study's argument, 3) a discussion of
the study's application, and 3) fmal concluding comments.
5.2 Implications for the Practice of Mission
Within the preceding chapters' analysis ofNewbigin's pneumatology, some of the
implications of his understanding for the Church's practice ofmission have already been
made evident, often through the inclusion of personal anecdotes from his missionary
experiences. Outside of these instances, though, much of the understanding presented to
this point has been of a theoretical nature, an analysis ofwhich may leave the reader
questioning what Newbigin's understanding would look like if it were actually
implemented. Toward the end ofproviding further clarity along these lines (and due to
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their significance for this study's argument) the first section of this chapter will examine
the implications ofNewbigin's pneumatology ofmission for the Church's practice of
mission in three areas: e\'angeHsm, church planting, and inter-faith dialogue. These
areas, though mentioned in the preceding chapters, need to be emphasized as they hold
key places both within Newbigin's missiology and in the work of the Church engaged in
mission. For the purpose ofproviding such greater clarity as to how Newbigin envisions
some of the implications for practice of his pneumatology ofmission, and to support the
study's thesis in this regard, this first section will present his understanding of Spirit-
dependent practice ofmission in these three areas.
5.2.1 Evangelism
First, what are the implications for the Church's ministry of evangelism that arise
from Newbigin's pneumatological understanding ofmission? How, within Newbigin's
thought, is the Church to engage in evangelistic efforts in a manner which relates
appropriately to the work of the Spirit? Some discussion of this matter has been provided
in chapter three's articulation and analysis ofNewbigin's understanding of the Spirit's
work in conversion. This section noted the distinction within his thought between
Church-centered proselytism and Spirit-dependent evangelism, a distinction which he
makes through four points in "Common Witness and Unity" (Newbigin 1980, 159-160).
These assertions can be summarized by stating that in Newbigin's understanding,
conversion is always a mysterious act ofGod, effected by the Spirit who makes use of the
Church's faithftil obedience (particularly in suffering), so that "the witness of the Spirit to
Jesus comes home into the heart of a person" and so that the Church is changed and God
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is glorified (Newbigin 1980, 159-160). Newbigin contrasts this understanding with that
involved in the work ofproselytism, which he describes as a mere pursuit of conversions
that denies the elements of "mystery and miracle" and relies instead on the Church's own
"strength and wisdom," orchestrating its efforts "in the same style as a military campaign
or the promotional dri\ e of a big organization" (Newbigin 1980, 160). Such
proselytizing efforts come with the expectation that only others will be changed, and not
the Church itself, and they result in a Church which, instead of glorifying God, is "proud
of its accomphshments" (Newbigin 1980, 160).
The contrasting descriptions presented in these points offer a picture of how
Newbigin understands genuine. Spirit-dependent evangelism, in addition to providing a
sharp critique of an approach that is focused predominantly on numerical growth.^^ As
noted previously, Newbigin criticized the pieces ofpopular literature which he received
in the mail that promised to increase the size of his church or to bring "revival" if he were
to merely follow their senders' techniques or to bring in certain speakers; such literature
embodied the proselytism described above (Newbigin 1987a, 13; 1986b).
If evangelism, for Newbigin, looks not to special techniques or manipulative
strategies "to make converts," but to the leading of the Spirit, how is such an approach to
be carried out in practice (Newbigin I994f, 58)? In The Open Secret, Newbigin
concludes his initial discussion of his Trinitarian missiology with the following
characterization ofmission, writing:
From "the beginning of the gospel" (Mark 1:1) when Jesus came into Galilee
"
As stated previously, Newbigin's comments here are directed at the popular literature which he received
in the mail, as opposed to the more substantial literature of the church growth movement, including that of
Donald McGavran. While Newbigin interacts with various aspects of McGavran's writings in other places,
this particular critique is directed towards the popular literature which, in essence, sold techniques to
promote numerical church growth as "guaranteed" products (Newbigin 1987a, 13).
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preaching the kingdom ofGod, the concem ofmission is nothing less than this: the
kingdom ofGod, the sovereign rule of the Father of Jesus over all humankind and
o\ er all creation. I have spoken ofmission in three ways. It is the proclamation of
the kingdom, the presence of the kingdom, and the prevenience of the kingdom. By
proclaiming the reign ofGod over all things the church acts out its faith that the
Father of Jesus is indeed mler of all. The church, by inviting all humankind to
share in the mystery of the presence of the kingdom hidden in its life through its
union with the cmcified and risen life of Jesus, acts out the love of Jesus that took
him to the cross. By obediently following where the Spirit leads, often in ways
neither planned, known, nor understood, the church acts out the hope that it is given
by the presence of the Spirit who is the living foretaste of the kingdom. (Newbigin
I995d, 64-65)
It is thus in the Church's "obediently following where the Spirit leads" that it offers the
world a much needed hope, one which is secured "by the presence of the Spirit who is the
living foretaste of the kingdom" (Newbigin I995d, 65). As the Church follows the
leadmg of the Spuit, acting as an "attentive servanf, its faithfulness provides the
secondary witness, a testimony to the hope which comes with the Spirit's presence, and
the locus, place, or occasion for the Spirit to speak to people's hearts and perform the
"miraculous work" of conversion (Newbigin I995d, 61; 1979b, 306). How is evangehsm
implemented in practice? It comes as part of a lifestyle of obedient following, expressed
in words ofproclamation of the reality of the kingdom ofGod, a reality which demands
the U-tum of repentance. It is also expressed in faithful deeds of service and in a
congregational life which testifies to the kingdom's reality by the presence of the Spirit
and by its consequent character. As the local church fiinctions as the hermeneutic of the
gospel in these ways, it provides the locus, place, or occasion for the Spirit to work in
accordance with His purposes.
The Church's practical work of evangelism thus comes as a part of the complete
faithful work of the Church more broadly, which serves as the hermeneutic of the gospel.
As the Church engages in the work ofproclamation, offering its words for the sake of the
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kingdom, its "duty and authority" for this task "rests upon the fact that God has chosen it
for this purpose, to be the witness, the first fruit and the instrument of his saving deeds"
(Newbigin 1961b, 81). Newbigin notes that the Church must accept this assignment with
humility, as '"He might have chosen others In the mystery of his will, he has chosen
us, the w eak and foolish and insignificant. That ought to leave in us no room for pride,
but equally it ought to leave no room for disobedience" (Newbigin 1961b, 81). Thus, the
Church engages in evangelism under the authority designated to it by God, but with the
humility to recognize that this designation is solely according to God's prerogative.
As to the content of the Church's evangelism, the words it proclaims are to be in
accordance with "the original preaching of the Gospel on the lips of Jesus" (Newbigin
1977f, 67). They are thus to be a declaration of the "coming near" of the kingdom of
God, a proclamation of good news which, based upon Jesus' words in Mark 1 : 14- 1 5, is
sununarized as follows:
The good news is that the kingdom ofGod is at hand. God's time for this has
come. World history is not a meaningless jumble of events. It is not a game. God
is doing something, and this work ofGod has its times and seasons. He has been
preparing for this over many ages, and now the time has come for something new
and decisive.
This new thing is that the rule or reign of God has drawn near. This is the
heart of the good news. In a world fijll of injustice and evil, a world which seems
to be ruled not by God but by the devil, God's rule has come near. In a world
where God is not known, he has made himself known. The day for which the
suffering servants ofGod have waited has dawned. The reign ofGod is at hand. . .
The centre of the revealed mystery of the reign of God is the Cross. There the
power ofGod is revealed�but it is revealed as weakness. The glory of God is
revealed�but it is revealed as humiliation. The victory of God is revealed�but it
is revealed as defeat. To the ordinary eyes ofwhat the Bible calls 'flesh' that is to
say, to the eyes ofmen facing in the direction that men usually face, trusting in the
things that men usually trust, the Cross is weakness, humiliation, defeat. To those
who tum round, face the other way, and believe, it is power, glory, victory. . . .
216
God's reign has eome into the world in the coming of Jesus. That is the good
news. But the reign of God is present in Jesus to faith. It is a reality which is
hidden from those who have not undergone a radical repentance, a complete tuming
round so as to face in the opposite direction. The reign ofGod shows its presence
in Jesus' deeds of love and compassion, and in the deeds done in his name and
through his power. It is present supremely in his Cross and resurrection. There is
the place w here faith finds the supreme proof of the presence of the reign ofGod in
the midst of the life of the world. . . .
But this presence will not always be a hidden presence. The resurrection of
Jesus, and the words that he spoke to his disciples after he was risen, are the sure
promises that the power of the Kingdom will in the end manifestiy rule over all
men and creation. Those who have tumed round and believed the hidden presence
of the kingdom, long ardently for that day when what is now hidden will be
manifest to all men. (Newbigin 1977f, 63-66)
The Church's gospel proclamation thus declares the hidden, but real reign of God in the
w orld as demonstrated in the cross and resurrection, in addition to the need for
repentance�a tuming from unbelief to belief�as humanity awaits the coming of the full
and final unveiling of this kingdom (Newbigin 1977f, 65-66). As a final component of
this "proclamation of the coming reign ofGod in Jesus," Newbigin also refers to
evangelism as being a call for "enlistmenf , as the Church's work "only achieves its real
purpose if it leads men to change their attitudes, to tum round and face the other way, to
believe in the reality of God's mle and to become committed to his services, to be not
mere recipients of charity but agents of change" (Newbigin I977f, 66). Such a call for
enlistment is consistent with Newbigin's foundational understanding of election as being
to service, rather than merely for the sake of one's own individual salvation, as "when
God calls a man or a woman to become a disciple of Jesus, a believer, a member of the
church, it is in order that the church may be a sign and instmment and foretaste ofHis
kingly and fatherly mle for all peoples" (Newbigin 2003c, 103: cf 1989b, 80-88).
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5.2.2 Church Planting
Second, how does Newbigin's pneumatology ofmission impact the practice of
church planting? As a missionary and as an ecumenical leader vitally concemed with the
Church's practice in this regard, Newbigin wrote extensively about how the Church is to
partner w ith the Spirit in the planting of new churches and in the appointing of leaders
within those churches (Newbigin 1981b, 65-67; 1950, 215-217; 1962a, 5-8; 1962d, ch. 8;
1963c. 64-78; 1995d, 128-141; 1985d, 42, 65-69, 147-148; 1954b, 165-166). Influenced
by the writings ofRoland Allen and by his own experiences on the mission field in India,
Newbigin characterizes the role of the Church (or the missionary) in the ministry of
church-planting as essentially one of keeping up with what the Spirit is doing�
discerning where and how the Spirit is at work, and then, as stated earlier, working to
"build on that" (Newbigin 1963c, 71; 1981b, 65-67; 1994f, 28, x; 1994d, 51; 1962a, 5-8;
I962d, ch. 8; 1963c, 64-76; 1995d, 130; I985d, 147-148; Thorogood 1990, 69;
Wainwright 2000, 75-77, 163-164). Central in Newbigin's writings in this area is the
issue of leadership, with Newbigin emphasizing the need for those planting churches to
recognize whom the Spirit is appointing as leaders within new congregations, and then
release those leaders into their appropriate roles (Newbigin 1994f, 28; 1956a, 227; 1981b,
65-67; 1962a, 5-8; 1963c, 71-72; 1995d, 131; 1985d, 65-69, 147-148). Newbigin, like
Allen, critiques missions agencies, denominations, and missionaries as well for frequent
failings in this area and equates a tight-handed control over new congregations with a
failure to tmst the Spirit to lead and equip those within those churches whom He has
clearly appointed for the task (Newbigin I994f, 22, 28-31, x; 1962a, 5-8; 1963c, 71-72;
1953b, 353-354; I995d, 128-131; I98Ib, 65-67; 1985d, 166, 179). Newbigin's practical
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advice for those involved in church planting, therefore, is to follow the Spirit's leading, to
discem where and with whom He is at work, and to "begin by building upon what God
has already done" (Newbigin 1994f, 28; 1962a, 7; 1963c, 71; 1985d, 147).^^
As articulated clearly in "Missions and the Work of the Holy Spirit," Newbigin
notices in the Church a "failure to take seriously enough the fact that the mission of the
Church is not a program of teaching and training analogous to a cultural program of
expansion; that w hile there is a teaching ministry involved in it, the fimdamental witness
to Christ is a witness home by the Holy Spirit himself (Newbigin 1994f, 30; cf 1962a,
7, 1963c, 66; 1995d, 128-131; 1981b, 65). Along these lines, Newbigin affirms that the
Spirit "is able to create under totally different conditions the forms of the Church in such
a way that they belong to that place and people, instead of being mere pale reproductions
of the form of the Church with which we have been familiar" (Newbigin 1994f, 30-31).
Newbigin, like Allen, notes a vast discrepancy between traditional "missionary methods"
which create "pale reproductions" and encourage "dependency," "patemalism," and "a
great reluctance to surrender power," and "the methods of St. Paul," which, as Allen has
noted, have a "central place given to the work of the Spirif (Newbigin 1996a, 178;
1962b, i; 2007, 111; 1994f, 25, 30; 1962c, iv; 1963c, 69; 1958, 45; 1953b, 354; 1995d,
128-130; 1981b, 65-67; 1985d, 166; 1989b, 146-147; 1954b, 165-166).
Having found "unsatisfactory" the traditional top-handed approach to the
missionary task which left 1) trained pastors deluged with administrative rather than
pastoral functions, 2) lay leaders functioning as pastors but lacking in haining, and 3)
Although both Newbigin's and Allen's writings in this regard stem from their experiences in traditional
"overseas" mission work, Newbigin argues that Allen's writings, upon which his own thought draws,
"could be fiiiitful" as well for "the mission of the local congregation in the very discouraging mission fields
of pagan Europe and North America" (Newbigin 1995a, xiv).
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new congregations treated as "outstations" rather than being recognized as genuine
churches, Newbigin states that he saw a different pattem in the New Testament early in
his career and sought to apply it (Newbigin 1994f, 25; 1962a, 5-8; 1963c, 70-73; 1953b,
352-355; 1995d, 130-131; 1985d, 65-69, 146-148, 179; Wainwright 2000, 163). He
writes that during that time period, he discovered in his readings in the Epistles and in
Acts that "first, there is nothing corresponding to the mission organization with which we
are familiar" (New bigin 1994f, 25). That is, Paul "does not establish in Philippi or in
Derbe or in Lystra two organizations, one called the church and the other called the
Antioch mission, Lystra branch. There is only one body in that place, which is at the
same time both the church and the mission" (Newbigin 1994f, 25-26; cf 1953b, 354;
1989b, 146-147). Related to this point is Newbigin's second observation, that "this
church is treated from the moment of its beginning simply as the Church of God. It is the
ecclesia Theou that is in Philippi, Thessalonica, or what have you. There is only one
body ofChrisf (Newbigin 1994f, 27; cf 1960, 39-40, 1958, 33; 1953b, 354; 1989b, 121-
122, 146-147; 1966b, 1 13). Because of this status, Newbigin also notes the absence
within Paul's writings of "the idea of 'handing over responsibility' to the young church"
(Newbigin I994f, 26; cf 1989b, 146-147, 1966b, 113). Instead, he argues:
On the contrary, according to the theology of St. Paul, responsibility, freedom,
liberty are not commodities in his possession to hand over to the church when he
thinks they have reached maturity. Rather, they are given with the gospel. To
receive the gospel means to be given freedom, to be given responsibility. It
means to be put from that moment in the position of freedom under grace before
God. (Newbigin 1994f, 26)
As the Church in each place, young as it is, is recognized with the full status of a church,
the idea of its being trained and then released into freedom is not found in the New
Testament (Newbigin I994f,26; 1958, 33; 1982a, 150; 1961b, 119; 1995d, 129-130;
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1989b, 121-122, 146-147; 1966b, 113; Fleming 1959, 30). Instead, as Newbigin's third
point asserts, "it is taken for granted from the very beginning the church is equipped with
a ministry. There are bishops (superintendents) and deacons, there are elders, and there is
a multitude of other ministries, various and flexible according to the needs of the
situation" (Newbigin 1994f, 26; cf. 1989b, 146-147). Newbigin's understanding, based
upon his reading of Acts and the Epistles, is that Paul "was convinced that once the
gospel had been handed over, once the church was established in the faith in Jesus Christ,
then they were responsible to God and were equipped by his Holy Spirit with all the gifts
and ministries needed for growth in Christ" (Newbigin 1994f, 26; cf 196Id; 1981b, 65;
1989b, 146-147; Fleming 1959, 30).
Newbigin contrasts this Pauline understanding with the traditional pattem
whereby a young church must be "h-ained up in accordance with the pattem of the mother
church"; he likens this traditional approach to that of the Judaizers in Acts 15�those who
demanded that the Gentile church replicate the pattem in Jemsalem�and affirms Paul's
approach mstead (Newbigin I994f, 26-27; I995d, 130; 1989b, 146-147; cf Acts 15). In
this regard, Newbigin thus asserts that young churches should grow in accordance with
the gifts and characteristics which God has given them, rather than as mere replications
of a "mother church" (Newbigin 1994f, 26; cf , I972h; 1972b; 1995d, 130; 1989b, 146-
147).
In his autobiography and in the writing discussed above, Newbigin reports that
early in his ministry he put this theological understanding into practice, engaging
in "an
attempt at experimenting in new pattems" in his diocese (Newbigin I994f, 27; cf 1985d,
146-148). Motivated by a combination of theological conviction and "a drastic cutting
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down ofbudgets," Newbigin, as the first part of his first "experiment", shifted the
operations of his area's seminary from focusing on "the training of evangelists and
catechists to the training of lay voluntary leaders of the congregations" (Newbigin 1994f,
27-28). He writes, "We got the seminary out of its building, put it on wheels, and sent it
around the diocese so that the staffof the seminary would be available in all parts of the
diocese to give practical biblical and pastoral training to the natural leaders of the
congregafions" (Newbigin 1994f, 27). As a resuh of this move, he states, "We very
quickly began to discover that those congregations under a voluntary local ministry of
this kind were far more spuitually alive than those under the oversight of the paid agents
ofmission" (Newbigm 1994f, 27).
As a second part of his "experiment," Newbigin took advantage of an opportunity
to observe simultaneously in two adjacent geographical areas both the traditional and the
"Pauline" pattems of leadership discussed above (Newbigin 1994f, 27-28; 1985d, 146-
148). He describes this endeavor as follows:
We had a God-given opportunity to extend this experiment fiirther when a mass
movement of the village people of a certain area began to develop. This was an
extension of a movement that had taken place in the adjacent area under the
Methodist mission. In that area they have developed this movement in
accordance with the old pattem by putting a paid agent into every new village as
the people tumed to Christ and asked for baptism.
We decided that we would experiment in the exactly opposite direction on
our side of the boundary, and that from the very beginning we would put each
new congregation under the charge of one, two, or three of its own leaders. When
any new group ofpeople came, we would not offer to send them a paid agent to
teach and train them, but we would first of all ask: Who are the men and women
here whom the Holy Spirit has touched? Let them be the God-ordained pastors
and leaders for this new congregation. (Newbigin 1994f, 28)
Having been given the occasion to compare the two pattems of leadership side-by-side,
Newbigin was able to observe the different fmit home by each over fime. While not
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discussing the resuhs of the use of the "old pattem" by the neighboring Methodists,
New bigin writes approvingly of the results which he found with the "experimental"
group using the Pauline approach:
In this way I have seen the gospel spreading from village to village, so that in this
particular area where there were only thirteen congregations ten years ago, there
are now nearly sixty as the result of this kind of voluntary spontaneous expansion
of the Church, and without requiring the addition of further burdens to any kind of
mission budget. I have been able to watch the development of some of these
\'illage men as genuine pastors with the authentic lineaments of the good
shepherd, even though they were very simple and in some cases uneducated men.
(Newbigin 1994f, 28-29)
Newbigin thus observes from his "experimenf the greater effectiveness of the Pauline
approach over the traditional one. His discussion of the resuhs of his experiment
continues with several testimonies of lay leaders' impressive care and oversight over their
flocks despite their lacking in educational qualifications, with each serving clearly as "the
man God had chosen to be the pastor" (Newbigin 1994f, 29).^^
Reflecting on these experiences, Newbigin thus offers the following advice which
emerges both out of his pneumatological convictions and his field observations:
And my own experience has always been that when such a tuming to the gospel
takes place, when a new group or village comes asking for baptism, there is in
that group at least one man whose life has been actually touched by the Holy
Spirit, who has had some genuine experience of the supematural power ofChrist.
And that man, I believe, is the man whom God has chosen to be the elder, the
presbyter, the pastor of this new group. It is absolutely vital that we begin by
building upon what God has already done. The older pattem meant that we put
that man aside and put in his place a young man whom we had trained in our
seminary, who was under our control, and whom we could rely upon to guide the
Sadly, Andrew Wingate reports that after Newbigin's departure from the Madurai Diocese as bishop, his
successor, who came from the Methodist tradition, "disapproved of what he found" and employed instead
the "traditional" pattem (Wingate 1984,263-264). This decision left a vacuum of leadership on a local
level, with the end result of "about half of the villages" being "in disarray" at the time ofWingate's
research (1984), and with at least one of the twenty-five villages which had tumed to Christianity having
reverted back to Hinduism (Wingate 1984, 263-264). Based on his interviews of those involved at the
time, Wingate writes, "It is clear that the move of Lesslie Newbigin to the WCC at the time it happened,
though no doubt good for the WCC, came at the very worst time for this infant ministry, and nipped it in
the bud" (Wingate 1983, 57).
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congregation in the way that we believed to be right. But the "new" method
means that we begin by accepting as the starting point what God has done, and
that we build upon that. We make it clear from the fust day that the responsibility
for fiuther growth in Christ rests upon them, and that God will provide for them
the ministries and the spiritual gifts they need for their growth in grace. When
that is the starting point, we then go on to say: But you will need to leam much
that you cannot leam for yourselves, and therefore we will send for a limited
period, for six or nine months, one or two Christian people to live in your village
and to gi\ e you ex erything that we can give conceming the gospel, the
sacraments, the faith of the Church. (Newbigin 1994f, 28)
In New bigin's understanding, if "the Holy Spirit is the active agent in Christian mission,"
a conviction which he declared to be "at the centre of Allen's message," then the
anointing of leaders and the provision of the necessary gifts for new congregations is the
Spirit's work, not that of the mission agency (Newbigin 1995a, xiii; 1994f, 28; 1981b,
65; 1956a, 227; 1963c, 71-72). Rather than seeking to control the provision of these
necessities by means of the policies of centralized sending agencies, Newbigin urges both
the new congregations and those working with them to tmst the Spirit to provide from
within their own resources and settings (Newbigin I994f, 28; 1981b, 65; 196Id; I960,
38-40; cf , 1972b, 13; 1972h, 142; 1974, 2). Such a posture builds faith, reduces
uimecessary patemahsm, and allows what is God's mission to remain as His (Newbigin
1994f, 30; 1960, 40; 196 Id; 1963c, 78).^^
It should be noted that alongside ofNewbigin 's resolve in releasing lay and indigenous leaders into
ministry, Newbigin also insists, as did Allen, on the need for "order, ministry, and sacrament" in "the
ordered life of the Church," and that the one who presides over the Eucharist should be ordained (Newbigin
1962c, iv; 1996a, 179-181; 1962b, iii; 1975,82; 1982a, 150; 1962f, 5; 1966b, 113, 121-122; 1977f, 74-78).
Consistent with the writings discussed above, however, is Newbigin's statement regarding this ordained
clergy, that "the primary qualification for ordination of such leaders is the evident presence of the Holy
Spirit with them in capacity to lead men to Christ, to build men up in Christ, to teach the things of Christ,
and to assist others to perform their ministry in the world. Such qualifications may be in uneducated and
even illiterate persons. The Holy Spirit points out the man. Academic training in ministers is a relative
matter�depending on the kind of people concemed" (Newbigin 1965b, 483).
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5.2.3 Inter-faith Dialogue
The third and fmal topic for discussion regarding the implications ofNewbigin's
pneumatology ofmission is inter-faith dialogue, an area in which Newbigin's works
display a particularly practice-oriented focus. As noted in chapter one, several research
projects have addressed Newbigin's writings on the subjects of religious pluralism, the
theology of religion. Christian uniqueness, and inter-faith dialogue (Little 2000; Thomas
1996; Cho 2004; Wood 2009; Adams 2010; Kraemer 2007; Davidson 1996). The
scholarly analysis ofNewbigin's thought in this area has been substantial and deep,
recognizing both the complexities of the issues involved and the significance of
Newbigm's writings for this key issue in today's globalized and multi-religious contexts.
Because of these complexities, and due to this study's focus being specifically on the area
ofpneumatology, the discussion ofNewbigin's thought in this regard which will be
presented here will need to be limited, focusing specifically on the implications of
Newbigin's pneumatology for the practice of inter-faith dialogue. As Newbigin's
broader thought in this area comes to bear on his understanding as well, however, a
necessarily brief introduction to his approach to inter-faith dialogue will precede a
discussion of the role ofpneumatology.
5.2.3.1 Newbigin's Approach to Inter-faith Dialogue
Newbigin often opens his writings on inter-faith dialogue with an
acknowledgement of the necessity for Christians entering into religious conversations
with people of other faiths to first recognize the presuppositions which shape their own
points of view, before the conversations even begin. (Newbigin 1977a, 255-256; 1995d,
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160-169; 1972d, 16; 1990d, 135-148). In "The Basis, Purpose and Manner of Inter-faith
Dialogue," for example, he writes:
A Christian who participates in dialogue with people of other faiths will
do so on the basis of his faith. The presuppositions which shape his thinking will
be those which he draws from the Gospel. This must be quite explicit. He cannot
agree that the position of fmal authority can be taken by anything other than the
Gospel either by a philosophical system, or by mystical experience, or by the
requirements of national and global unity. Confessing Christ incamate, cmcified
and risen as the tme light and the tme life, he cannot accept any other alleged
authority as having right ofway over this. He cannot regard the revelation given
in Jesus as one of a type, or as requiring to be interpreted by means of categories
based on other ways of understanding the totality of experience. Jesus is for the
belie\ er the source from whom his understanding of the totality of experience is
drawn and therefore the criterion by which other ways ofunderstanding are
judged. In this respect the Christian will be in the same position as his partners in
dialogue. The Hindu, the Muslim, the Buddhist and the Marxist each has his
distincti\ e interpretation of other religions, including Christianity; and for each of
them his own faith provides the basis of his understanding of the totality of
experience, and therefore the criterion by which other ways of understanding�
including that of the Christian�are judged. The integrity and fmitfulness of the
interfaith dialogue depends in the first place upon the extent to which the different
participants take seriously the frill reality of their own faiths as sources for the
understanding of the totality of experience. (Newbigin 1977a, 255-256)
Newbigin thus begins by stressing the importance of recognizing the depth and
pervasiveness of one's religion in shaping a person's understanding of reality; this fact is
tme for the Christian and for those with whom he or she converses, and an
acknowledgement of this understanding is important for the fmitftilness of the dialogue
which is to occur (Newbigin 1977a, 255-256; I995d, 164, 168-169).^^
Second, Newbigin affirms that "the starting point for my meeting with those of
other faiths is that I have been laid hold ofby Jesus Christ to be his witness. This is an
act of his pure grace, prior to my knowledge of it, which I can only confess and
acknowledge and thankfulness and praise to him" (Newbigin 1977a, 260). That is, the
" Newbigin's comments in this selection contain several other key assertions as well which will be
discussed below.
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Christian has been chosen by Christ, and chosen for the purpose ofwitness. The gospel
is not a story that the Christian has created, nor is it something which he or she even ftiUy
understands; he or she has been, however, chosen to testify to its truth. In Living Hope in
a Changing World, Newbigin writes:
In the end we simply have to introduce people to Jesus and tell the story of
what God has done. But e\'en that is not the last word. I have often been pressed
by Hindu friends who ask, 'Why do you insist on Jesus only? Why can't you
recognize that Jesus is only one, perhaps even the greatest of all the great souls
that ha\'e e\'er li\ ed in the world? Why can't you accept that?'
At the end of the day, I can only say because God has called me in ways
that I cannot fully understand. God has called me to be a witoess for Jesus Christ,
and I must bear my witoess.
So I fall back on the words of Jesus: 'You did not choose me, I chose you'
(John 15:16). 'I chose you.
' That is why we are here. And that is the ultimate
ground of our confidence as we bear witness to Jesus as Lord. (Newbigin 2003b,
91-92)
As "the startmg point" and "uhimate ground of our confidence", the Christian entering
into inter-faith dialogue must recognize that the calling to testify to Jesus is not the result
of his or her own choice, but that it is the choice of the Christ to whom the testimony
refers (Newbigin 1977a, 260; 2003b, 92). As such, an authority is granted for the task,
but it is not an authority that is gained by one's own merits. Instead, the one who is
chosen as a witness may not even necessarily even grasp the fiillness of the calling or of
what he or she is testifying to, but, as one who is chosen, he or she is fiilly authorized for
the task (Newbigin 2003b, 91).
Next, Newbigin writes of two significant ramification of this stance. First, he
states:
This acknowledgement and confession means that I acknowledge and confess in
Jesus Christ, in his life and teaching, his death and passion, his resurrection and
exaltation, the decisive toming point of human history, the centre from which
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alone the meaning ofmy own personal life, and the meaning of the public life of
mankind, is disclosed. It is from this centre that I try to understand and
participate in the common human history ofwhich I am a part. (Newbigin 1977a,
260-261)
That is, if one acknowledges that he or she has "been laid hold of by Jesus Christ to be
his witness," then this leads to the concurrent confession that His life, death, and
resurrection form what Newbigin refers to elsewhere (drawing upon Athanasius) as "a
new arche" or "a new starting point for all our thinking and being. It cannot be one
element in a structure of thought founded on other alleged certainties. It is either the
cornerstone or the stumbling block. It carmot be just one brick in a building erected on
another ground-plan" (Newbigin 1995c). If the gospel, as discussed in chapter two, is
"an account of facts," "the clue to history," and the "true story," then it must form the
center and foundation of all of one's understanding of reality; it is the fmal authority for
one's grasp ofwhat is true and real (Newbigin 1995b, 1; 1995c; 1961b, 80; 1989b, 103-
115; I995e, 76-77; 1977a, 260-261).
This acknowledgement leads to the second ramification of this understanding of
being chosen by Christ as a witness�the rejection ofpluralistic theologies of religion.
Newbigin writes in "Confessing Christ in a Multi-Religion Society" that "if it is factually
true that God has done this thing which we affirm in the Christian creeds, then it cannot
be one among a number of different points of view. It has to be the one point from which
everything else is assessed" (Newbigin 1994a, 128). If the truth of the gospel is the
Christian's foundation and the "arche" for understanding all of reality, then, Newbigin
argues, "We are not in the business of comparing Christianity with other religions and
trying to find points where Christianity is 'better' than others. We are not called upon to
judge the status of other people in the sight ofGod. We have been entrusted with good
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news about what God has done for all human beings and for the whole creation"
(Newbigin 1994c, 151; emphasis original). Elsewhere, he writes:
If, in fact, it is true that almighty God, creator and sustainer of all that exists in
heaven and on earth, has�at a known time and place in human history�so
humbled himself as to become part of our sinful humanity and to suffer and die a
shamefiil death to take away our sin and to rise from the dead as the first-fruit of a
new creation; if this is a fact, then to affirm it is not arrogance. To remain quiet
about it is treason to our fellow human beings. (Newbigin 1988c, 328)
For Newbigin, then, the gospel's position as a fact and as the bedrock for all
understanding of reality leads both to the recognifion of the responsibility which an
awareness of this fact implies and to a necessary rejecfion of all other authorifies to which
one might appeal, as "it is an illusion to suppose that we can find something more
absolute than what God has done in Jesus Chrisf (Newbigin 1988a, 53; cf 1989b, 170;
1994c, 149; 1971e, 620; 1988c, 328; 1992c, 78-79; 1979a, 209-210).
Emphasizing this point, Newbigin critiques a relativistic statement released in
1954 by the "Fellowship of the Friends of Truth" which argued that "there must be a
basis on which the great religions can not only co-exist, but should be able to contribute,
from their great insights and heritages, to the conunon growth ofman to a fuller and
richer life" (Newbigin 1954a, 409). In response to this declaration (and to two others as
well), Newbigin writes that such statements "are an impressive reminder of the fact that,
whatever one does, one must start somewhere; and that the important thing is the starting
point; and that whatever the starting point is, it is a starting point; and not the only
possible one" (Newbigin 1954a, 409). He continues:
In other words, there is for us human beings no way of avoiding the necessity for
decision about where we shall stand. We cannot stand everywhere. Even ifwe
start, as the FFT [Fellowship of Friends of Truth] does, with the necessity for co
existence of religions, we are not thereby placed in a position above religious
strife. For there is no basis upon which religions can co-exist except a basis
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which itself involves some ideas of religious truth. One might say that the great
world religions are alternative proposals of a basis upon which the human race
can co-exist. The FFT statement that a basis 'must' be found, immediately leads
on to a religious statement which many would strongly dispute. In so far as the
present propaganda of the FFT succeeds, it only succeeds in producing adherents
of a particular religious view which many honest and sincerely religious people
believe to be radically false. (Newbigin 1954a, 409)
Newbigin thus asserts that a pluralistic theology of religion is necessarily founded upon a
religious grounding or a "basis" which is simply not the gospel; it has a different "starting
point," and for the Church, adopting any starting point besides the fact of the gospel as
the true story ofGod's pervasive dealing with humankind is not faithflil to its being
"entrusted" with "an account of things which have been done and therefore cannot be
changed" (Newbigin 1994c, 149). In his critique of the FFT statement quoted above,
Newbigin also asserts:
Ifwe have understood what happened on Calvary surely there is no other place
from which we can start to think about all these matters. It is there, and there
only, that a basis is provided upon which all men can live together in
fellowship�because it is the place where sin is forgiven and done away. It is
there that we have to undergo that death and re-birth which involves not only our
cultural tradition but everything else we have. It is there that the false religious
imperialism which mixes itself up even with the preaching of the Gospel is
shamed and burned up. It is there that we are to leam the infinite patience ofGod
which is so utterly different from man's impatient proselytizing. But above all it
is there that we receive the gift of a new life which we cannot possibly keep to
ourselves but must share with others, even though the whole world should bid us
keep silent. (Newbigin 1954a, 409)
Similarly, he argues in "The Enduring Validity of Cross-Cultural Mission" as follows:
Relativism in the sphere of religion�the belief that religious experience is a
matter in which objective tmth is not involved but one in which (in contrast to the
world of science) "everyone should have a faith of one's own"�is not a recipe
for human unity but exactly the opposite. To be human is to be part of a story,
and to be fully human as God intends is to be part of the tme story and to
understand its begirming and its ending. The tme story is one ofwhich the central
clues are given in the Bible, and the hinge of the story on which all its meaning
tums is the incamation, death, and resurrection of Jesus Christ. That is the
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message w ith which we are entrusted, and we owe it to all people to share it.
(Newbigin 1988a, 52)
Thus, for Newbigin, the Christian is one who has been "laid ahold of by Christ to be His
witness to the reality of the kingdom and to the cross as the account ofGod's pervasive
dealing with humankind. As the gospel is the clue to history and the new arche for all
understanding, he argues that "we do not in the end understand anything in its full depth
except w hen w e look at it from that standpoint that is given to us in the fact of Jesus
Christ" (New bigin 1994a, 128). Because of this standpoint, any other grounding for
understanding reality, including a desire for human unity based upon religious co
existence, must be rejected.
That being stated, Newbigin also affirms, however, that "with this [the gospel] as
my clue I expect to find and do find everywhere in the life ofmankind signs of the
kindness and justice ofGod which are manifested in Jesus. These signs are to be found
throughout the life ofmankind, not only, not even primarily, in his religion" (1977a,
260).^^ As discussed with respect to Newbigin's understanding ofprevenience in chapter
three, he does not attribute these "signs" to the specific working of the Holy Spirit, but
rather to the fact that "all human beings, wherever they are, are embraced in that love of
God. All human beings are made in the image of God. All are illuminated by the light
who is Jesus Christ�the light that light that lightens every person" (Newbigin 1994a,
128).
Newbigin argues that out of these "signs ofGod's goodness", people tend to
develop "pattems ofpiety, ofbelief, and of conducf that tum these "signs" into "means
Newbigin makes a similar statement in his dictionary article on the "uniqueness ofChristianity," where
he writes, "The enterprise ofmissions would be absurd if there were not something in Christianity which is
not to be had otherwise. But the gospel does not require us to believe that everything outside of
Christianity is of the devil" (Newbigin 1971e, 620).
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by which men think to establish their own standing before God" (1977a, 261). He writes
of the importance "that we acknowledge and welcome, and thank God for, and cherish,
and admire, and reverence all the signs of the grace of God which we see so movingly
among people of other faiths, including secularists and very devoted atheists and the
like," but notes that "all of them at some point will be heard to say, 'God help me'"
(Newbigin 1994a, 129). That is, as the signs ofGod's grace become tumed into means of
gaining right standing with God, they become attempts at reaching out to God for help.
Newbigin argues, however, that "the cross of the risen Jesus, which is the centre of the
Christian Gospel, stands throughout history over against all the claims of religion
includmg the claims of the Christian religion to be the means of salvation" (1977a, 261).
He then adds, "To put the matter in another way: the revelation ofGod's saving love and
power in Jesus entitles and requires me to believe that God purposes the salvation of all
men, but it does not entitle me to believe that this purpose is to be accomplished in any
way which ignores or bypasses the historic event by which it was in fact revealed and
effected" (Newbigin 1977a, 261). Newbigin thus affirms the cross as God's means
within history to effect his purposes of salvation�a means which is central and over and
above all other ways to bring human beings into proper standing before God, regardless
of their deriving from "signs ofGod's goodness" (1977a, 261).
5.2.3.2 The Effect ofNewbigin's Pneumatology on Inter-faith Dialogue
Having established this foundational approach to inter-faith dialogue, Newbigin
then makes three assertions which stem from his pneumatological understanding of how
the Spirit leads the Church into "the tmth as a whole" by taking "all the gifts which the
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Father has lavished on mankind" and retuming them to Christ, their "tme owner"
(Newbigin 1977a, 262-263; 1995d, 179; 1982c, 217). This aspect of his pneumatological
thought has been discussed in chapter three. Within the context of inter-faith dialogue,
Newbigin's understanding here comes to bear on what he calls the "basis" and "purpose"
of such dialogue, or on "the proper attitude to those of other religious communities"
(Newbigin 1977a, 265; 1995d, 182; 1994c, 150). His three assertions, to be discussed
below, argue that the Church is to 1) show proper respect, 2) come as an expectant
learner, and 3) be willing to take the risks involved in kenosis.
First, and most basically, Newbigin asserts in this regard that "God has not left
himselfwithout witness in the hearts of any people (Acts 14:17), and there are pagans
who do the works of the law even though they are outside the household of Israel
(Romans 11:14-16). The worship of the pagan Greeks is, even though they do not know
it, directed to God (Acts 17:23)" (Newbigin 1994c, 150). Because of this fact, as the
Church engages in inter-faith dialogue with those among whom the "signs ofGod's
goodness" are present and who, too, are made in the image ofGod, the Christian is thus
simply "reminded to show proper respecf (Newbigin 1994c, 150; 1977a, 261). A failure
in this area does not give honor where honor is due and creates unnecessary barriers.
Beyond such a showing of respect, however, Newbigin asserts secondly that the
Church is to approach its dialogue with the world with the humility befitting an expectant
leamer (Newbigin 1977a, 266; 1995d, 183). Regarding the specific application for this
area ofhis concept of the Spirit's leading the Church into "the tmth as a whole" through
its encounters with new religions and cultures, Newbigin writes as follows:
We have here the outline of the way in which we are to understand the
witness of the Church in relation to all the gifts which God has bestowed upon
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mankind. It does not suggest tliat the Church goes into the world as the body with
nothing to receive and evciything to give, quite the contrary. This passage [John
16:12-15] suggests a Trinitarian model which wiU guide our thinking as we
proceed. The Fatlier is the giver of all things. They all belong rightly to the Son.
It will be the work of the Spirit to guide the Church through the course of history
into the truth as a whole by taking all God's manifold gifts given to all mankind
and declaring their true meaning to the Church as that which belongs to the Son.
As we look back upon the story of the Church and trace its encounter fust
with the rich culture of the Hellenistic world and then with one after another of
the cultures ofmankind, we can see, with many distractions and perversions and
misunderstandings, the beginnings of the fiilfillment of this promise.
The Church, therefore, as it is in via, faces the world not as the exclusive
possessor of salvation, not as the fiilness ofwhat others have in part, not as the
answer to the questions they ask, and not as the open revelation of what they are
anonymously. The Church faces the world rather as arrabon of that salvation, as
sign, firstfruit, token, witness of that salvation which God purposes for the whole.
It can do so only because it lives by the Word and Sacraments of the Gospel by
which it is again and again brought to judgment at the foot of the Cross. And the
bearer of that judgment may well be, often is, a man or woman of another faith
(cf. Luke 1 1 :3 1-32). The Church is in the world as the place where Jesus�in
whom all the fullness of the godhead dwells�is present, but it is not itself that
fullness. It is the'place where the filling is taking place (Eph. 1:23). It must
therefore live always in dialogue with the world�^bearing witness to Christ but
always in such a way that it is open to receive the riches of God which belong
properly to Christ but have to be brought to him. This dialogue, this life of
continuous exchange with the world, means that the Church itself is changing. It
must change if 'all that the Father has' is to be given to it as Christ's own
possession (John 16:I4f). It does change. Very obviously the Church of the
Hellenistic world in the fourth century was different from the Church which met
in the upper room in Jerusalem. It will continue to change as it meets ever new
cultures and lives in faithful dialogue with them. (Newbigin 1977a, 262-264;
1995d, 179-180)
As the Church enters into inter-faith dialogue, it does so expecting that the Holy Spirit
will not only use its witness to change those with whom it interacts, but also expecting
that the Spirit will use the words and actions of others, even those of other faiths, to
change the Church (Newbigin 1977a, 262-264; 1995d, 179-180). Christians engaging in
such dialogue must recognize that this is part of the process of the Spirit's guiding the
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Church "into the fulness of the truth", and must engage in dialogue with the consequent
posture of an expectant leamer (Newbigin 1977f, 117; cf John 16:13).
Ha\'mg stated first that the Church, in its inter-faith dialogue, is to "show proper
respect," and hav ing then asserted that it is to approach such conversations as an
expectant leamer, Newbigin finally argues that the Church must be willing to take one
final, riskier step�that of kenosis. To demonstrate his understanding in this area,
Newbigin draws upon an illustration first observed by Walter Freytag on a seminary
classroom chalkboard in Java (Newbigin 1977a, 264; 1995d, 181; Freytag 1959, 21).
Freytag describes it as such:
It consisted of two flights of steps, each with seven stairs, the one going up to the
right and the other to the left, and between them a cross, its base level with and
very near the lowest step of each stairway. Its cross-beam, however, was at the
same height as the two topmost steps. I asked for the drawing to be explained to
me and was told: 'We were just talking of the relationship between Javanese
mysticism and the message of the Bible. And that is it, you see. The higher
mysticism ascends, the more it departs from the cross, although it reaches the
same height, and the deeper is the cleft separating the Bible message and
mysticism.' (Freytag 1957, 20-21)
Newbigin reproduces Freytag's copy of this illustration in "The Basis, Purpose and
Manner of Inter-faith Dialogue" and in The Open Secret as follows:
J
Figure 1. Staircase Illustration (Newbigin 1977a, 264; 1995d, 181; cf Freytag 1957, 21)
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In his comments on the illustration, Newbigin focuses not on the ascending staircase
leading away from the cross, as its illustrator had, but rather on the fact that both
staircases can either lead towards the cross or away from it (Newbigin 1977a, 264-265;
1995d, 181-182). He writes in this regard as follows:
The staircases represent the many ways by which man leams to rise up
towards the frilfilment ofGod's purpose. They include all the ethical and
religious achievements which so richly adom the culhires ofmankind. But in the
middle of them is placed a symbol which represents something of a different
kind�a historic deed, in which God exposed himself in a total vulnerability to all
man's purposes, and in that meeting exposed mankind as the beloved of God who
is�even in the highest religion�the enemy of God. The picture expresses the
central paradox of the human situation, that God comes to meet us at the bottom
of our stairways, not at the top; that our (real and genuine) ascent towards God's
will for us takes us further away from the place where he actually meets us. T
came to caU not the righteous, but sinners.' Our meeting, therefore, with those of
other faiths, takes place at the bottom of the stauway, not at the top. For
'Christianity' as it develops in history, takes on the form of one of these
stairways. The Christian also has to come down to the bottom of his stairway to
meet the man of another faith. There has to be a kenosis, a self-emptying. The
Christian does not meet his partner in dialogue as one who possesses the tmth and
the holiness ofGod, but as one who bears witness to a tmth and holiness which
are God's judgment on him, and who is ready to hear that judgment spoken
through the lips and life of his partner of another faith. (Newbigin 1977a, 264-
265; I995d, 181-182)
As the cross, rather than any human religious system (Christianity included), represents
the place in which human beings come to meet God, the meeting ofGod in that place
requires a "self-emptying" or ''kenosis
"
not only for the person of another faith, but for
the Christian as well (Newbigin 1977a, 264-264; 1995d, 181-182; cf Hunsberger 1987,
301-303). Human beings. Christian or not, come to meet God not in the strength of our
attempts at ascending to Him, but rather in the weakness and humility that come with the
recognition of our own bankruptcy.
In this descent, Newbigin requires that the Christian be willing to sacrifice even
his or her own "Christianity" as a religious system, recognizing that one's own
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understanding ofChristianity is partial, having not yet attained "the fulness of the truth,"
admitting that one's Christianity, too, can be perverted into an attempt at gaining God's
ta\ or based on one's ow n merits, and holding instead as an absolute only the truth of the
gospel in Jesus Christ (Newbigin 1977a, 265; 1995d, 181; 1981b, 40; cf John 16:13).
Because of this conviction, Newbigin also argues that the "purpose" of inter-faith
dialogue -can only be obedient witness to Jesus Christ. Any other purpose, any goal
w hich subordinates the honour of Jesus Christ to some purpose derived from another
source, is impossible for the Christian" (Newbigin 1977a, 265; 1995d, 182). For
Newbigin, the Christian's purpose in the dialogue is not "to persuade the non-Christian
partner to accept the Christianity of the Christian partner. Its purpose is not that
Christianity should acquire one more recruit" (Newbigin 1977a, 265; I995d, 182).
Instead, he w rites:
On the contrary, obedient witness to Christ means that whenever we come with
another person (Christian or not) into the presence of the Cross, we are prepared
to receive judgment and correction, to find that our Christianity hides within its
appearance of obedience the reality of disobedience. Each meeting with a non-
Christian partner in dialogue therefore puts my own Christianity at risk.
(Newbigin 1977a, 265; 1995d, 182)
Newbigin, as discussed previously, affirms the Christian's status as one who is called by
Christ to be His witness, but this calling is not to be the agent of conversion (which is the
work of the Holy Spirit), and not for the purpose of bringing other people to one's own
understanding of the faith. Instead, the Christian is called in ''obedient witness" to attest
to the truth ofwhat God has done in Christ and to enter into discussion of this fact with a
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xailnerability that includes a genuine willingness to be changed (Newbigin 1977a, 265;
1995d, 182)/^
Newbigin asserts as "the classic biblical example" of this kenotic approach to
dialogue the account of Peter and Comelius in Acts 10-12 as discussed previously. He
argues that this account is not only of "the conversion ofComelius, but it was equally the
conversion ofPeter. In that encounter the Holy Spirit shattered Peter's own deeply
cherished image of himself as an obedient member of the household ofGod" (Newbigin
1977a, 265; 1995d, 182). As Christians engage in dialogue in this manner, laying down
their own understandings and their own systems for attaining merit with God, Newbigin
affirms that the Holy Spirit is present to bring about the conversion of both parties
(Newbigin 1977a, 265; 1995d, 182). Newbigin ends his discussion of the purpose of
inter-faith dialogue by affirming:
The purpose of dialogue for the Christian is obedient witness to Jesus Christ who
is not the property of the Church but the Lord of the Church and of all men, and
who is glorified as the living Holy Spirit takes all that the Father has given to
man�all men of every creed and culture�and declares it to the Church as that
which belongs to Christ as Lord. In this encounter the Church is changed and
Christ is glorified. (Newbigin 1977a, 266; I995d, 182-183)
Having thus articulated in the writings discussed above his convictions regarding
the "basis" and the "purpose" of inter-faith dialogue (and the work of the Holy Spirit
therein), Newbigin then tums to more practical implications as he discusses the "manner"
in which such dialogue is to be engaged (Newbigin 1977a, 266; 1995d, 183). As a
practitioner who understands mission through a Trinitarian lens, Newbigin chooses to
It should be noted that within this understanding, Newbigin also argues that "the Christian who engages
in dialogue must be firmly rooted in the life of the Church� its liturgy, teachings, sacraments, and
fellowship. The world of the religions is the world of the demonic. It is only by being deeply rooted in
Christ that one can enter in complete self-emptying and with complete exposure into this world in order to
bear faithful witness to Christ" (Newbigin 1977a, 268; 1995d, 186).
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describe "the manner of inter-faith dialogue" in terms of human relations with the Trinity
(Newbigin 1977a, 266; 1995d, 183). In this section, he thus argues that "we participate
in dialogue with men of other faiths believing that we and they share a common nature as
those who have been created by the one God who is the Father of all, that we live by his
kindness, that we are both responsible to him and the he purposes the same blessing for
us all. We meet as children of one Father, whether or not our partners have accepted
their sonship" (Newbigin 1977a, 266; 1995d, 183). Similarly, with respect to the Son, he
writes. "We participate in the dialogue as members in the body ofChrist�the body
which is sent into the world by the Father to continue the mission of Jesus" (Newbigin
1977a, 267; 1995d, 184). Lastly, in terms of the Spirit, Newbigin asserts, "We participate
in the dialogue believing and expecting that the Holy Spirit can and will use the dialogue
to do his ovm sovereign work, to glorify Jesus by converting to him both the partners in
the dialogue" (Newbigin 1977a, 268; 1995d, 186). Newbigin follows each of these
Trinitarian assertions with "three consequences for the manner of the dialogue"�
practical implications which result from each statement (Newbigin 1977a, 266; I995d,
183). As the focus of this section is on the implications for inter-faith dialogue of
Newbigin's pneumatology ofmission, the discussion which follows will present his
understanding of the three consequences for dialogue of his grasp of the Spirit's using
"this dialogue to do his own sovereign work" (Newbigin 1977a, 268; 1995d, 186)."*�
First, Newbigin argues, as discussed above, that "the Christian partner must
recognise that the result of the dialogue may be a profound change in himself (Newbigin
1977a, 269; I995d, 186). He makes reference again to the account ofPeter and Comelius,
Newbigin's understanding presented here is brief and somewhat of a mere re-stating of what he has
already discussed with respect to the "basis" and "purpose" of inter-faith dialogue.
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and then relays Klaus Klostermaier's description in this regard of his own experience
within such a conversation with a group ofHindus: "Never did I feel more inadequate,
shattered, and helpless before God ... all of a sudden the need for a metanoia in depth
became irrepressibly urgenf ' (Newbigin 1977a, 269; 1995d, 186; Klostermaier 1967,
120). Reflecting on this type of experience, Newbigin asserts again, "The Holy Spirit
who convicts the world of sin, of righteousness and of judgment, may use the non-
Christian partner in dialogue to convict the Church. Dialogue means exposure to the
shattering and upbuilding power ofGod the Spirit" (Newbigin 1977a, 269; 1995d, 186).
Thus, in the practice of inter-faith dialogue, Newbigin holds that it is essential for the
Christian entering into such a conversation to recognize that the Spirit may in fact use it
as the occasion for His own work in the believer's heart.
Second, and as the converse of the first point, he writes that "the Christian will
also believe and expect that the Holy Spirit can use the dialogue as the occasion for the
conversion of his partner to faith in Jesus" (Newbigin 1977a, 269; 1995d, 186-187).
Newbigin is fond ofpointing out that in the Acts 10-11 account, Peter experiences a
conversion, but he also argues that "what we have said about the 'conversion ofPeter' in
the encounter at Caesarea must not be used to overshadow the conversion ofComelius,
without which there would have been no conversion ofPeter" (Newbigin 1977a, 269;
1995d, 187). While Newbigin argues above that the Christian's purpose in the dialogue
is not "to persuade the non-Christian partner to accept the Christianity of the Christian
partner" but instead to present an ''obedient witness to Christ," he also asserts here that
"the Christian will go into the dialogue believing that the sovereign power of the Spirit
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can use the occasion for the radical conversion of his partner as well as of himself
(Newbigin 1977a, 265, 269; 1995d, 182, 187).
Third, and finally, Newbigin asserts the need in such dialogue, to exercise "the
gift of discemmenf (Newbigin 1977a, 269; 1995d, 187). He writes:
Not e\ ery spirit is the Holy Spirit. Not every form of vitality is his work. There
is a need for the gift of diseemment. Peter at Caesarea, and later the congregation
in Jemsalem, had need of this diseemment to recognise that this strange and (at
first) shocking reversal of deeply held religious beliefs was the work of the Holy
Spirit and not of the antichrist (Acts 11:1-18). (Newbigin 1977a, 269; 1995d,
187)
As the Christian enters into genuine, kenotic inter-faith dialogue, the need to exercise
discernment is significant, as opportunities for being deceived and led astray abound (see
footnote thirty-nine above). In the midst of these opportunities for deception, however,
Newbigin emphasizes again that the Church's entering into such dialogue is worth the
risk. He writes:
It is only as the Church accepts the risk that the promise is fulfilled that the Holy
Spirit will take all the treasures ofChrist, scattered by the Father's bounty over all
the peoples and cultures ofmankind, and declare them as the possession of Jesus
to the Church.
The mystery ofGod's reign can only be made safe against all risk by
being buried in the ground. It can only cam its proper profits if those to whom it
is entmsted are willing to risk it in the commerce ofmankind. (Newbigin 1977a,
270; 1995d, 187)
As the Church makes the risky choice to enter with diseemment into the self-emptying,
cross-centered realm of dialogue with people of other faiths, it can be assured that it is in
such risk-taking that the Spirit is given the opportunity to restore to the Church "all the
treasures ofChrisf (Newbigin 1977a, 270; 1995d, 187). As the Church takes these steps,
and as the Spirit meets it there, its grasp of "the fiilness of the tmth" increases, its faith
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becomes more genuine, and people of other faiths are brought into a realization of the
reality of the kingdom (Newbigin 1981b, 40; cf John 16:13).
5.3 Potential Concerns Regarding Newbigin's Pneumatology of Mission
Having presented Newbigin's understanding of the functional relationship
between the Holy Spirit and the Church in mission, and having argued that this
imderstanding 1) is significant for the Church because it provides a needed clarity of roles
between the Spirit and the Church in mission providing particular relevance in the areas
of e\ angelism, church planting, and inter-faith dialogue, and 2) is significant for the
scholarly understanding ofNewbigin's theology ofmission as it forms a critical
component of his missiological thought, holding as its central feature the concept of the
Spirit and the Church as primary and secondary witnesses but being informed more fiilly
by his understanding of the Spirit as the foretaste, primary witness, and guide for the
Church in mission, it is now pertinent to address some potential concems regarding
Newbigin's thought in this area.
Within the course of this study's argument, some objections have been presented
aheady, including those asserted by Wood, Kandiah, and Goheen regarding Newbigin's
grasp of the Spirit's work in prevenience, and the concem raised by Stults over his
"theological over-emphasis on the responsibility of God and minimizing the role of the
Christian" (Wood 2009, 166; Kandiah 2005, 332; Goheen 2000, 155-156; SUilts 2009,
248). These critiques, to a large extent, have already been discussed. What remains,
therefore, is the raising of additional concems for theology and practice which come to
light in reflection on Newbigin's understanding of the roles of the Spirit and the Church
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in mission. From a theological perspective, this section will present particular concems
regarding 1) Newbigin's basing his understanding ofprimary and secondary witness
pnncipally on one text which could be interpreted otherwise, 2) his unique understanding
of the Spirit's guiding the Church into "the fulness of the tmth," (Newbigin 1981b, 40; cf
John 16:13) and 3) his hamartiology, or his grasp of sin and repentance. In terms of
implications for practice, the section will echo, though with less fervor, the concem
raised by Stults regarding the minimization of the Church's role, in addition to raising
questions regarding planning and discernment.
5.3.1 Theological Concerns
First, it is necessary to discuss three theological concems which arise from the
analysis ofNewbigin's pneumatology presented in this study, beginning with a concem
regarding Newbigin's concept ofprimary and secondary witness.
Primary and Secondary Witness
This study has asserted within its argument that the central feature ofNewbigin's
understanding of the fimctional relationship between the Spirit and the Church in mission
is his grasp of the Spirit as the primary witness to the reality of the kingdom and of the
Church as the one who provides a witness which is "secondary and derivative"
(Newbigin I995d, 61). In this regard, it has demonstrated that Newbigin's pneumatology
ofmission centers on this concept.
In the analysis of the biblical foundation of this understanding ofwitness, however,
it becomes apparent that while Newbigin cites a variety of texts to support his belief in
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this regard, his predominant bibhcal source for this aspect of his thought is his particular
interpretation of John 15:26-27, one which raises some concems. The text, as cited by
Newbigin in the RSV, reads as follows: "But when the Counselor comes, whom I shall
send to you from the Father, even the Spirit of tmth, who proceeds from the Father, he
will bear witness to me; and you also are witnesses, because you have been with me from
the beginning" (Newbigin 1982c, 204-205; John 15:26-27, RSV). Newbigin's
interpretation of this text is that "witness is primarily the work of the Spirit Himself, and
only secondarily is it our work"�a rendering of it which interprets it as bringing a
secondary status to the disciples' witness (Newbigin 1956c, 57).
As one seeks to evaluate and glean from Newbigin's understanding of the
fimctional relationship between the Spirit and the Church in mission, surety on this point
is critical, as it forms the centerpiece of his pneumatology ofmission. If this point is not
supported, then the Spirit's role could be constmed as one ofmerely supporting the
testifying work of the Church. For this reason, one must determine whether Newbigin's
interpretation of the text, which implies a two-tiered hierarchy between the Spirit's
witness and that of the Church, is sound. Toward this end, this section will briefly
examine the contributions of other commentators, including those drawn upon by
Newbigin himself, to ascertain the reliability ofNewbigin's particular interpretation of
the co-witness of the Spirit and the Church in mission.
Looking first into Newbigin's sources for this interpretation�the commentaries
upon which he draws to write his own commentary on John�one finds within
Bultmann's writings an assertion that "the witness home by the disciples is not something
secondary, miming alongside the witness of the spirit," but rather that "their witness and
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that of the Spirit is identieal" (Buhmann 1971, 554). Newbigin argues that Bultmann's
interpretation ofwitness here "misses the point," but his variant interpretation must be
noted (Newbigin 1982c. 206-207). Hoskyns, drawing on verse sixteen of that chapter as
w ell, view s the passage as indicating that "the Spirit will bear witness to Jesus by giving
the disciples the understanding of the words which He spoke and the works which He
wTought (xiv. 16, 26)" (Hoskyns 1956, 481). That is, the Spirit will provide for the
disciples the understanding which they need for their "enlightenment" and "consequently
for the salvation ofmen" (Hoskyns 1956, 481). Hoskyns then continues, however, by
emphasizing the intercoimected nature of the Spirit's and the disciples' witnesses, as the
Spirit's work is not "for one moment thought of as independent of the disciples of Jesus"
and that the disciples' witness "must not be understood to add an additional witness to the
witness of the Spirit" (Hoskyns 1956, 481). Instead, "His witness is the witness of the
Father to the Son through the disciples" as "the truth is in Jesus, and the Spirit can only
disclose that truth" (Hoskyns 1956, 482). Hoskyns' interpretation, which ultimately
emphasizes a declaration of the Church's "authority" to witness, is thus consistent with
Newbigin's grasp of the Spirit's ultimately being the one who "discloses" the tmth of
Jesus, using (i.e., "through") the testimony of the disciples (Hoskyns 1956, 482). He
chooses, however, not to refer to the disciples' witness as "secondary" in this regard,
though, but rather as integrated with that of the Spirit and "authorized" (Hoskyns 1956,
482).
Outside ofNewbigin's own sources, one must also look to other commentaries to
fmd additional interpretations of this key text. Andreas J. Kostenberger, in his
commentary, makes mention of its "forensic" note, referring to brief references to this
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aspect in the works of Leon Morris and Ben Witherington (Kostenberger 2004, 467; cf
Morris 1995, 607; Witherington 1995, 262). Craig S. Keener, along the same lines,
explains these verses within their "forensic context" by stating that "in the context of the
preceding and following pericopes, the Spirit and the disciples together carry on Jesus'
witness to a hostile world characterized as a judicial body thinking it was passing
judgment on them, as it thought it had passed judgment on Jesus" (Keener 2003, 1022).
Keener argues that though the world believes that it is "passing judgmenf on Jesus and
the disciples, the case is in reality the opposhe, as "Jesus' followers in this context bear
witness against the world before God's own court," acting as "prosecuting witnesses"�a
concept which "naturally leads to the next Paraclete passage, in which the Spirit acts as
prosecutor (John 16:8-1 1)" (Keener 2003, 1023). In addition, as a part of its forensic
context. Keener also notes that the use of two witnesses is reminiscent of "the sort of
judicial context found in 9:13-14 in which synagogue authorities gather witnesses and
seek to ascertain whether or not the person tried should be disciplined or put out of the
community" (Keener 2003, 1023).
Similarly, Andrew T. Lincoln also argues extensively from a forensic perspective in
Truth on Trial: The LawsuitMotif in the Fourth Gospel. In his comments on these
particular verses, he compares the presence of two witnesses here with the lawsuit
requirements from Deuteronomy, noting, "The witness is twofold, that of the Paraclete
and that of the disciples (15:26-27), thereby fulfilling the Deuteronomic injunction about
the need for two witnesses (cf Deut 17:6)" (Lincoln 2000, 1 12). Lincoln, like Keener,
sees a "lawsuif theme running through John's Gospel, and interprets this text
accordingly, but in his interpretation, the witness is not one of conviction of the world.
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but of "the signifieanee of Jesus' mission as a whole" (Lincoln 2000, 112-115). As a
final note on this forensic emphasis, one sees that in this understanding, the use of two
witnesses is held to be the means by which a testimony is strengthened, providing
legitimacy in a courtroom dynamic; however, one also sees that within these sources the
language of "primary" and "secondary" provision of testimony does not come bear
(Keener 2003, 1022-1023; Lincoln 2000, 115).^'
Tuming to other sources and interpretations, one finds within Jey J. Kanagaraj and
Ian S. Kemp's commentary published by the Asia Theological Association an assertion
which does, in fact, use the same terminology as Newbigin. Its comments on the verses
make three claims, each ofwhich is subsumed under the overall understanding that "the
Spuit will witness together with the disciples" (Kanagaraj and Kemp 2002, 342). Their
fust assertion emphasizes the content of the Spirit's testimony, which refers to Jesus:
a. The Holy Spirit will testify about Jesus (26). It is the Spirit's primary work
to bear witness to the world about the tmth of the revelation of Jesus, that is, his
life, ministry, death, resurrection and ascension on high. Any claim to tmth or
revelation which is not consistent with this Jesus ofhistory, or which
supersedes what Jesus taught and did is suspect. It does not come from the God
and Father of Jesus Christ to whom the Spirit ofGod bears witness. (Kanagaraj
and Kemp 2002, 342).
For these authors, like Newbigin, the testimony being provided here is not that which
primarily convicts the world, but that which speaks to the tmth of Jesus. Also
overlapping with Newbigin in his discussions of discernment, Kanagaraj and Kemp
emphasize in these comments that tmth claims or revelation which lead one away from
Jesus are to be held as "suspecf and not originating in "the God and Father of Jesus
In this regard, Lincoln describes the relationship between the two witnesses in a manner which, like
Hosykyns and Bultmann, emphasizes an interdependence, but not a hierarchy, asserting, "The Spirit's
witness is to be primarily in and through that of the disciples, and the witness of the disciples is to receive
its impetus and sustaining power from that of the Spirit" (Lincoln 2000, 1 15).
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Christ to whom the Spirit of God bears witness" (Kanagaraj and Kemp 2002, 342).
Their second point, which is the most relevant for the current discussion, duphcates
Newbigin's wording as it states the primacy of the Spirit's witness above that of the
disciples:
b. The Holy Spirit is the primary witness to Jesus. He can initiate witness to
Jesus quite apart from the involvement of any disciple, as he did to the
persecutor Saul of Tarsus on the road to Damascus (Acts 9:1-9). The Spirit
however, normally works through the disciples empowering them to witness to
Jesus, as he did with Peter (Acts 4:8) and all the believers who faced severe
hostility from the authorities in Jerusalem (Acts 4:31). Indeed Jesus sends the
Pentecostal gift of the Holy Spirit to his church for this very purpose that they
might bear witness about Jesus to those who are most hostile against them (Acts
1 :8ff). By his power the church witnesses to the world (Kanagaraj and Kemp
2002, 342).
Kanagaraj and Kemp assert, as Newbigin does, that "the Holy Spirit is the primary
witness to Jesus," arguing that the Spirit can provide this witness independent of the
disciples, as He did with Saul, but that he "normally works through the disciples"
(Kanagaraj and Kemp 2002, 342). These authors thus agree with Newbigin in his
assessment of the Spirit's primacy in witness, although their stated understanding of how
this primary witness of the Spirit relates to that of the disciples is one of the Spirit's
"empowering" them for witness, which differs from Newbigin's predominant
understanding of the Church's being constituted as witness not by being "empowered,"
but because of the presence of the Spirit�the foretaste of the kingdom�within it.
Third, Kanagaraj and Kemp stress the interrelatedness of the Spirit's witness and
that of the Church, along with the necessity of the Church's witness for its own sake,
asserting the following:
c. The Holy Spirit is the joint witness. Jesus' disciples, because of their close
association with him, their knowledge of him and the life of Christ in which
they share, also must testify to the world (27). Humanly speaking who else is
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better able to bear witness to Jesus? Witnessing is not something that a disciple
can opt out of just because the Spirit is the primary witness. If disciples fail to
witness they will die. "There is a waming story which was told by Dr. Sam
Moffett to the participants of the Berlin Congress [on evangelism, 1966] as to
why the Nestorian church under Islamic mle was not able to grow and finally
died out. The Nestorian church was forbidden to propagate the Christian faith.
Faced with a choice between survival and witness, the church chose survival. It
tumed in upon itself It ceased to evangelize. As a result it did survive, but
what survived was no longer a whole church. It was a sick, ingrown
community." (Kanagaraj and Kemp 2002, 342-343; Rhee 1969, 81)
In their understanding, then, the Spirit is the primary witness, but the disciples must
witness as well. This is because they are uniquely qualified, as they have been with
Jesus, and because witness is required for their life�without it, their focus will tum
inward, and they, as a Church, will "die" (Kanagaraj and Kemp 2002, 343). Witness is in
this sense not necessarily viewed as "obedience to a command" but rather as something
which must occur if the Church is to live and to be faithfiil to its own nature (1989b,
116).
Drawing these three assertions ofKanagaraj and Kemp together, one sees an
agreement with Newbigin regarding the primacy of the Spirit's witness, even adopting
the same terminology (Kanagaraj comes from the Church of South India; whether he has
been explicitly influenced by Newbigin in this regard is not known.), in addition to
agreement regarding the witness being primarily an attesting to the tmth of Jesus, not
directing people away from Jesus, and reflecting an interrelatedness ofwork between the
Spirit and the Church. Where these authors differ with Newbigin is in their
understanding of the Spirit's "empowering" the disciples for witness, an emphasis which
Newbigin, too, acknowledges, but which is less dominant within his thought than an
understanding of the Church as being constituted as witness due to the presence of the
Spirit as foretaste within it.
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Lastly, also bringing particular relevance to this discussion, it is pertinent to relay
Leon Morris" 1995 comments, briefly mentioned as "forensic" by Kostenberger above, as
they in many respects tie together both Newbigin's understanding and the many
interpretations cited above. In his commentary, Morris begins, commenting on verse
twenty-six, by stating that "the particular function of the Spirit that occupies us here is
that ofwitness, and specifically of witness to Chrisf (Morris 1995, 606). In this regard,
Morris notes that "Beasley-Murray rejects the views that Jesus means that the Spirit
speaks in defense of the disciples (Dodd) and that he brings evidence against the world
(F. Porsch). Rather, in conjunction with the disciples, the Spirit 'is to bring to light the
truth of the re\"elation of Jesus in his word and deed, and death and resurrection'" (Morris
1995, 607). In addition, Morris, too, notes, as others have, a "forensic" or "legal"
undercurrent to the text, arguing that "the Spirit, so to speak, conducts Christ's case for
him before the world," and observing that "the passage strengthens the conviction that the
word translated 'Counselor' has legal significance" (Morris 1995, 606). Within Morris'
above comments on verse 26, therefore, one sees an affirmation of a forensic or legal
theme, but an interpretation of that theme which, unlike Keener' s perspective, centers not
on the Spirit's speaking "in defense of the disciples" or testifying "against the world," but
rather as bringing a convincing testimony of the truth of Christ�a concept which aligns
well with Newbigin's description of the Spirit's bringing a primary, convincing witness,
in addition to the comments ofKanagaraj and Kemp above (Morris 1995, 606).
With respect to verse twenty-seven, Morris writes of the relationship between the
witness of the Spirit and that of the disciples, stressing their interrelatedness, but, like
Newbigin, giving priority to that of the Spirit because of the Spirit's unique power to
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bring a convincing, effective testimony ofChrist to the human heart (Morris 1995, 607).
He writes as follows:
27 The apostles are linked closely with the Spirit in this activity of witness (cf
Acts 4:33). Their witness is linked with that of the Holy Spirh. It is the same
Christ to whom they bear witness, and it is the same salvation ofwhich they bear
witness. At the same time it is their witness. They cannot simply relax and leave it
all to the Spirit. They have a particular function in bearing witness in that they
were with Jesus from the beginning. There is a responsibility resting on all
Christians to bear w itness to the facts of saving grace. They cannot evade this. But
the really significant witness is that of the Holy Spirit, for he alone can bring home
to people's hearts the truth and the significance of the truth. (Morris 1995, 607)
Morris' perspective effectively ties together Newbigin's interpretation, with its emphasis
on the Spirifs wimess as primary because of its uniquely effective power in conversion,
and the interrelatedness of the two functions in witness noted in the other commentaries.
Morris, too, addresses Stults' concem regarding Newbigin's pneumatology leaving too
much to the Spuit, noting that the disciples "cannot simply relax and leave it all to the
Spirit" but that "they have a particular function in bearing witness in that they were with
Jesus from the beginning" (Morris 1995, 607).
Looking at Morris' comments on these two verses together, one sees 1) an
acknowledgement of a forensic dynamic, 2) an understanding of the interrelatedness of
the roles of the two witnesses, who are both testifying to the world of the tmth ofChrist,
and 3) a reinforcement ofNewbigin's giving primacy to the Spirit's role as witness (e.g.,
"for he alone can bring home to people's hearts the tmth"), but also 4) an emphasis on a
significant role for the disciples' witness as well. In these regards, Morris' interpretation
works to bridge Newbigin's understanding here and that of other commentators, helping
to mitigate the concem regarding the uniqueness ofNewbigin's interpretation of this key
text for his argument, and placing it in proper perspective.
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g^claimm^or Christ the Gifts of the Father
Second, one must question the particular understanding which Newbigin
expresses regarding the manner in which the Spirit guides the Church "into the fiilness of
the truth" by "taking all God's manifold gifts given to all humankind and declaring their
true meaning to the church as that which belongs to the Son" (Newbigin 1995d, 179;
1977c, 23; 1981b, 40; cf. John 16:13). Newbigin's understanding here is based upon
Jesus' words in John 16:12-15, where He states:
I have much more to say to you, more than you can now bear. But when he, the
Spirit of truth, comes, he will guide you into all truth. He will not speak on his
own; he will speak only what he hears, and he will tell you what is to come. He
will bring glory to me by taking from what is mine and making it known to you.
All that belongs to the Father is mine. That is why I said the Spirit will take from
what is mine and make it known to you. (NIV)
Looking closely at the Scripture, Newbigin's interpretation, though narrow, flows
logically from the text. As Jesus states that "all that belongs to the Father is mine" and
that the Spirit "will bring glory to me by taking from what is mine and making it known
to you," Newbigin writes that "the Father is the giver of all things. They all belong
rightly to the Son. It will be the work of the Spirit to guide the church through the course
of history into the tmth as a whole by taking all God's manifold gifts given to all
humankind and declaring their tme meaning to the church as that which belongs to the
Son" (Newbigin I995d, 179). Moreover, this declaration of the Spirit's taking what
rightly belongs to Christ and declaring their "tme meaning" to the Church comes within
the context of Jesus' description of the Spirit's work in guiding the disciples "into all
tmth" (John 16:13, NIV). Newbigin's interpretation of the passage as being Jesus'
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description of the way in which the Spirit will guide His followers "into all truth" is thus
consistent with the text (John 16:13, NIV).
What is troubling regarding Newbigin's interpretation here, however, is that his
description of the manner in which the Spirit guides the Church into "the fulness of the
truth" does not discuss the Spirit's guiding the Church into this "fulness" in any other
ways (Newbigin 1977f, 117; 1981b, 40; 1995d, 178-179; cf John 16:13). That is, his
understanding of how the Spirit leads the Church into "the fulness of the truth" seems to
be limited to "the bringing into obedience to Christ of the rich multiplicity of ethical,
cultural, and spiritual treasures that God has lavished upon humankind" (Newbigin
1995d, 179; 1977c, 23; cf John 16:13). Such a stance limits God's revelation of truth in
other marmers, insinuating that the Church's growth in its grasp of the "fulness of the
truth" will come only from its encounters with new cultures (Newbigin I977f, 117;
I98Ib, 40; I995d, 178-179; cf John 16:13).
Newbigin's exposition of the text seems to be sound, and his concept of the
Church's growth in its grasp of the truth through its cross-cultural experiences makes
sense as well, but this author would assert, as likely would Newbigin, that the Spirit is
able to bring revelation of truth to the human heart and mind in a variety ofways, often
unconventional, and certainly not always cross-cultural (Newbigin 1980, 159-160).
These revelations of truth, cross-cultural or not, expand the Church's grasp of the
"fulness of the truth" as a direct resuh of the guidance of the Spirit (Newbigin I977f,
117; cf John 16:13)."*^ Therefore, while Newbigin's understanding of the Spirit's
^'^ Though not related textually, Newbigin's understanding here is similar to that espoused by Timothy
Tennent, as he describes the "ontic expansion ofGod in Jesus Christ," a concept referred to in the writings
of Jonathan Edwards (Tennent 2005, 175-176; cf 2007, 111; 2010). Tennent argues: "This reference is not
to any ontological change in Jesus Christ. Nevertheless, our understanding and insight into the full nature
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re\ ealing truth through a variety ofmeans is exhibited in other areas of his thought (cf ,
the Spirifs role as mission's strategist), this understanding also needs to come to bear on
his discussion here�an area where his interpretation of the text seems to be too narrow.
Hamartiology
Finally, one must raise a question regarding Newbigin's hamartiology as
discussed above. In Newbigin s descriptions I) of the nature of the gospel, 2) of the
Spirit's work in conviction, and 3) of the contents of one's gospel proclamation, his
references to the "U-tum" which one makes as an act of repentance focus solely on "the
sm of unbelief (Newbigin 1981b, 26; 1982c, 212; I977f, 63-66). That is, the sin which
is convicted, and the sin which from which one tums seems to be the "failure of the world
to respond in faith to the coming of God in the humble person of Jesus" (Newbigin
1982c. 212). While this author would agree that this tuming is the fimdamental shift
involved in such an act of repentance, particularly at conversion, in addition to affirming
Newbigin's assertion that "it is man's basic unwillingness to tmst God for everything that
is the source and substance of sin (Gen. 3:1-5; cf Rom. 1:18-23)", it seems that
Newbigin's limiting repentance to this central aspect does not reflect the breadth of the
tuming which one sees in the New Testament (Newbigin 1982c, 211-212). Newbigin's
descripfion of the "U-tum" as tuming around and looking in the opposite direction
captures well the paradigm shift involved in a tuming from unfaith to faith, which is a
matter of tmst. He also describes the tum well with regard to epistemology, asserting
strongly that "faith is the only way to understanding" (Newbigin 1992d; cf 1992a, 3;
of God in Jesus Christ is continually expanding as more and more people groups come to the feet of Jesus.
This is the meaning behind the popular phrase 'It takes a whole world to understand a whole Christ'"
(Tennent 2005, 175-176).
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John 8:3 1 -32). What seems to be absent, or at least less emphasized, however, is the
tuming away from actions which are offensive to God and from a sinfril nature which
separates one from God (cf Acts 3:19, 5:31; 26:20; Rom. 3-8; 2 Cor. 7:8-11; Heb. 6:1;
Rev. 2:5. 21-22; 3:19; 9:20-21; 16:1 1 as a handfril examples from the New Testament
alone). Newbigin's discussion of repentance highlighted here draws from John's Gospel,
which stresses the central tum from unbelief to belief (compare John and Mark's
accounts of John the Baptist in John 1:15-33 and Mark 1:1-12, see also John 1:7, 12, 50;
2:11, 22-23; 3:1-21, 36; 4:26, 41-42, 48, 53; 5:24, 38-47; 6:14, 20, 29, 35, 40, 47, 64, 69;
7:5,31,38-39; 8:24, 30-31; 9:35-38; 10:22-40; 11:15,21-27, 42, 45-48; 12:11,36-46;
13:19; 14:1-12,29; 16:9,27-31; 17:8,20-21; 19:35; 20:8, 24-31),^^ yet one is left
wondering about the behavioral demonstration which follows regarding 1) what Jesus
refers to in Luke as "fruit in keeping with repentance" (Luke 3:8, NIV) and 2) with the
concept of original sin. Perhaps these aspects of one's tuming occur within the context of
the Christian community as part of the fmit which comes from the Holy Spirit's work in
the Church's congregational life or as part of the freedom which comes as after the "U-
tum", as, from that point, one is no longer a "slave to sin" (cf. John 8:34); regardless, one
is surprised to find little emphasis of these aspects of repentance within Newbigin's
pneumatological writings as discussed above.
5.3.2 Concerns Regarding Implications for the Church's Practice of Mission
With regard to the implications ofNewbigin's pneumatology for the Church's
practice, three questions need to be raised in light ofNewbigin's thought. First, it is
''^ John 6:29 captures this emphasis in Jesus' statement: "The work of God is this: to believe in the one he
has sent" (NIV).
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prudent to address one last time the concem raised by Stults regarding the balance
between divine and human activity, as understanding in this area is cmcial for the
Church's practice. Second, one must ask how the Church is to address issues of planning
if it is to follow Newbigin's understanding here�does following the Holy Spirit in this
way require it to abandon all of its own planning? Third, one must acknowledge the
subjecti\ity involved in discerning the Spirit's leading, particularly for a congregation,
and discuss what it looks like practically to engage in mission in such a Spirit-directed
maimer.
Divine-Human Balance
First, though Stults' observation ofNewbigin's "theological over-emphasis on the
responsibility of God and minimizing the role of the Christian" has been largely
addressed above, it is still pertinent to at least acknowledge it again here as it forms a
concem which has significant implications for the Church's practice (Stults 2009, 248).
If, as Stults asserts. Christians seeking to implement Newbigin's understanding "do not
have to 'do their homework' in knowing their culture" and "merely witness and expect
the Holy Spirit to do the rest," then Newbigin's pneumatology has been misapplied
(Stults 2009, 248). As stated previously, Newbigin relays in this regard the "stinging, but
tme" words of David H. C. Read: "To say that ultimately the communication of the
Gospel is the work of the Holy Spirit is the right of those who are prepared to strain every
nerve to understand our age, to enter into it and be thoroughly involved, to wrestle with
the words in which the Word is clothed" (Newbigin 1952, 528; Read 1952, 76).
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While Newbigin's theology ofmission argues that it is the Spirit who is the
primary w itness to the reality of the kingdom and the effective agent in conversion, he
also argues that the Church has a role of faithful obedience in its words, deeds, and
congregational life (Newbigin 1981b, 41-43). In this sense, its "homework" is extensive,
and is required. In New bigin's discussion of the Church's words and deeds, he describes
the w ork of the Spirit as drawing upon these actions, noting, as discussed previously, "It
is always mysterious. The ways by which the truth of the gospel comes home to the heart
and conscience of this or that person are always mysterious. They cannot be programs
and they cannot be calculated" (Newbigin 1989b, 137). He then adds, however, "But
where a community is living in alert faithfulness, they happen" (Newbigin 1989b, 137).
It is m this "living in alert faithfulness," doing the work of an "attentive servant," that the
Church's work intersects with that of the Spirit in a miraculous way (Newbigin 1989b,
137; 1995d, 61). In The Open Secret, Newbigin describes the role of the Church within
God's kingdom purposes, and its specific, chosen function, as follows:
The presence of the kingdom is a hidden presence, hidden in the cross of Jesus,
but precisely in its hiddenness it is revealed to those whom God the Spirit grants
the gift of faith. Ifwe say�as we must�that the reign ofGod was present in
Jesus, that it was present in his living, his dying, and his risen life, we have to go
on to say that in a secondary, derivative, but nonetheless real sense the reign of
God is present (hidden yet revealed to the eyes of faith) in the community that
bears his name, lives by faith in the person and work, is anointed by his Spirit,
and lives through history the dying and rising of Jesus. It is a sinful community.
It is, during most of its history, a weak, divided, unsuccessful community. But
because h is the community that lives by and bears witness to the risen life of the
crucified Lord, it is the place where the reign of God is actually present and at
work in the midst of history, and where the mission of Jesus is being
accomplished. This affirmation is not made as the conclusion of a survey of the
history of the church and its present reality. On the contrary, it is made as an
integral part of the confession of faith. Because I believe in one God the Father,
one Lord Jesus Christ, and one Holy Spirit, I believe in one holy catholic and
apostolic church. And I believe that the reign ofGod is present in the midst of
this sinful, weak, and divided community, not through any power or goodness of
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Its own, but because God has called and chosen this company of people to be the
bearers of his gift on behalf of all people. (Newbigin 1995d, 54)
W hile Newbigin clearly asserts the predominant role in mission to be that of the Spirit,
who alone has the "power to convict the world and to bring home the truth of the gospel
to each human heart," it is also apparent that he holds the Church in an extremely high
regard, honoring its work within God's kingdom purposes, and seeing it as the one which
"God has called and chosen ... to be the bearers of his gift on behalf of ah people"
(Newbigin 1989b, 154; 1995d, 54).
The Church's Planning
Second, what does it mean for the Church's practice with regard to planning that
the Spirit is the one who is the strategist in mission? Newbigin emphasizes strongly the
Spirit's role in strategizing mission�orchestrating events that are beyond human
plarming m order to bring people to conversion (Newbigin 1987a, 15; 1980, 160; 1986b).
Additionally, Newbigin criticizes those who think that they can advance "the cause of the
gospel" as if it were their own "programme" and who do so using "the same style as a
military campaign or the promotional drive of a big organization" (Newbigin 1987a, 15;
1980, 160; 1981b, 40). Contrary to the literature which he received in the mail,
Newbigin does not believe that "the mission of the church is an exercise in marketing
such as might well be mounted by Ford or General Motors" (Newbigin 1987a, 16). But
does that mean that the Church is to abandon planning altogether?
This author would assert, based upon the above analysis ofNewbigin's writings,
that Newbigin's critique of such strategizing centers on its apparent negation of the
central, active role of God in such matters�the denial of the "mystery and miracle"
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involved in conversion, and the adopting of God's kingdom purposes as one's own
"programme" (Newbigin 1987a, 15; 1980, 159; 1981b, 40; 1994f, 141). This perspective
seems to reverse the roles of Spirit and Church as follower and leader, with the Church
forging ahead w ithout consulting or paying homage to the one who is in charge.
Such a perspective which negates the centrality of God in the conducting ofHis
own kingdom purposes, however, does not characterize all human planning. One could
easily assert that the majority ofNewbigin's own life's work could fall under the
category of helping the Church to plan and to strategize, both within the ecumenical
movement and within his work as a bishop in the CSI (Newbigin I985d). One of
Newbigin's primary gifts to the Church was, in fact, his ability to plan and to strategize
effectively (Shenk 1998, 3). The difference which one sees, however, is that between the
craftmg of a human strategy largely independent of the Spirit and one which depends
upon the Spuit, seeks the Spirit in its devising, and submits to the Spirit's overriding or
redirecting any strategy which has been adopted (Newbigin I985d, 6-7, 96-97, 232).
Newbigin does not argue that the Church is to wallow in ineffective ignorance in its
practices; it is to draw upon the gifts in this area which the Spirit has placed within
(Newbigin 1968b, 64-65; 1978b, 8; 1981b, 41). It is to do so, however, with the posture
of the "attentive servant", submitting its plans to God, and being willing to give them up
at a moment's notice as it engages in the mission to which God has called it to participate
(Newbigm 1995d, 61; cf. Acts 8:29; 9:10-19; 10-11; 13:2-4; 15:28; 16:6-7; 18:9-10, 23;
19:21-22; 20:16, 22-23; 21:5; 22:23-24).
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�ukLggtiyit}MnPiscemment
Finally, one must note that even with Newbigin's advocating the use of the
biblical test for discerning the Spirit's leading by stating that "the mark of the leading of
the Spirit will be . . . that it will glorify Jesus," there is a subjectivity involved in Spirit-
dependent decision-making which can make this task particularly difficult to implement
in practice (Newbigin 1963c, 75; 1956c, 58; 1977f, 120; cf 1 John 12:1-3; 1 Cor. 12:1-
3). .\lthough Newbigin's pneumatology ofmission rightly relates the Spirit and the
Church as they work together to testify to the reality ofGod's kingdom, in practice, the
subjectivity involved in a church's discerning the strategic leading of the Spirit among
many potentially Christ-glorifying options brings its own set of challenges.
When one examines Newbigin's writings in the area of discernment, one sees
withm his works three particular cautions which need to be discussed. First, with
Newbigin's having experienced during the 1960s the Church's identification of various
secular and political movements with the work of God in the world, Newbigin cautions
his readers, as mentioned previously, that this sort of uncritical equation of "vitality" with
"God's work" is the way to "sheer paganism" and ultimately "means that in the end every
kind ofvitality is accepted as a manifestation of the divine" (1963c, 26). Explaining, he
writes:
Certainly, God is at work in the world, both to build and to pull down,
both to plant and to uproot. But when, as so often happens, we suppose that
whatever looks like the wave of the future is to be identified as the work of the
Holy Spirit, we are already a long way down the road to a pagan worship of
power. God is at work in the world, but the world in its wisdom does not know
God. It has been so from the beginning, and it will always be so, that the word of
the cross is foolishness to the wise of this world and a scandal to the pious of this
world, but for those whom God calls to be witnesses against the world for the
sake of the world, it is the power and wisdom ofGod. To speak that word to all
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who will hear is not arrogance: it is but responsible stewardship, and�more than
that�it is the grateful offering of love to the One who so loved the world.
(2003c, 109)
Newbigin thus insists that equating the work of the Spirit with the growth ofmovements
which display vitality but are antithetical to the cross leads in the end to a mere "worship
of power
'
(2003c, 109). Furthermore, this position ultimately involves a confusion
between the wisdom of the world and the wisdom ofGod (2003c, 109).
Second, Newbigin also cautions his readers against identifying as the work of the
Holy Spuit what is in reality the work of "other spirits" (Newbigin 1985d, 186; 1994d,
52). Newbigin recognizes that "God is at work in the world, but the devil is at work there
also" (1977f, 20). He writes, "'Spirituality' is an in-word today. According to the
Christian tradition the devil is pure spirit while God took flesh. The 'spiritual' is not
necessarily of God. We have to leam discrimination" (1990b, 6). Newbigin thus asserts
that in addition to the work of the Holy Spirit, there are in fact other spirits at work in the
world as well, as "the world of the religions is the world of the demonic" (Newbigin
1977a, 268; 1995d, 186). In Newbigin's description of his time spent preaching in a
vibrant Pentecostal church service in Chile in 1961, he states that "it was encouraging
that, after such a service, the Pentecostal pastors were willing to receive without
resentment my question whether, along with the Holy Spirit, other spirits were also at
work in that gathering" (1985d, 186). Similarly, regarding his visit to the Basilica of
Gaudalupe in Mexico City during that same year, he writes that "the atmosphere of the
place was so fundamentally similar to that of a great Hindu temple that I could not doubt
that there was more ofTonantzin than Our Lady presenf (Newbigin 1985d, 189).
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Retuming to the biblical account in Acts 10-1 1 of Peter's experience with
Comelius, Newbigin also writes of the requirement in that event for diseemment between
the Holy Spirit and the spirit of the antichrist:
Not every spirit is the Holy Spirit. Not every form of vitality is his work. There
is a need for the gift of diseemment. Peter at Caesarea, and later the congregation
in Jemsalem, had need of this discernment to recognize that this strange and (at
first) shocking rex ersal of deeply held religious beliefs was the work of the Holy
Spirit and not of the anfichrist (Acts 11:1-18). (1977c, 23)
Newbigin thus brings to his readers' attenfion the possibility ofmistaking the activity of
other spirits for the work of the Spirit ofGod, exhorting them that "there are many spirits
in the world as we know, and as the New Testament reminds us, but over and over again
the New Testament wams us about the need to discem the Spirif (1990a, 3).
Third, Newbigin cautions his readers about what he simply refers to as the
possibility for "error" (1954b, 107). Noting with regard to "the question of the Church's
discerning of the spirits," he asserts, "Scripture itself lays down, I think, only one
absolutely fimdamental principle in the matter: 'Every spirit which confesseth that Jesus
Christ is come in the flesh is ofGod, and every spirit which confesseth not Jesus is not of
God {IJohn 4: 2-3)"' (Newbigin 1954b, 107). He then adds, however, "That still leaves
open a wide door for error
�as the history of the Church shows" (Newbigin 1954b, 107).
That is, even with the biblical test for the leading of the Spirit in place, mistakes in
discernment certainly happen, and, in fact, have often occurred throughout the Church's
history. In wrestling with this reality, Newbigin affirms, "Neither Scripture nor tradition
releases us from the risky business ofmaking our own decisions in every new situafion"
(1996b, 49). That is, part of being human is having both the capacity for making
decisions, and the responsibility for their consequences. As a resuh, sometimes mistakes
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are made, even by those who are seeking the direction of the Spirit. In the face of this
reality, Newbigin also provides a significant biblically-based affirmation: "But we may
have the confidence that, though we may make mistaken decisions, the community that
lives by the true story will not be finally lost (Matt. 16:18)" (Newbigin 1996b, 49).
In light of these three challenges in discernment, the question arises as to how the
Church which is seeking to follow the leading of the Holy Spirit is to navigate these
difficulties. How is it to discem the genuine leading of the Holy Spirit, distinguishing it
from worldly wisdom/trends which are counter to the cross, from the work of "other
spuits," and from human "error" (Newbigin I985d, 186; 1954b, 107)? As one examines
Newbigin's engagement with this issue, one sees that his usual response, as noted
previously, is to invoke the biblical tests of discernment from I Cor. 12:1-3 and 1 John
4:2-3, which read as follows:
Now about spiritual gifts, brothers, I do not want you to be ignorant. You know
that when you were pagans, somehow or other you were influenced and led astray
to mute idols. Therefore I tell you that no one who is speaking by the Spirit of
God says, "Jesus be cursed," and no one can say, "Jesus is Lord," except by the
Holy Spirit. (1 Cor. 12: 1-3, NIV)
This is how you can recognize the Spirit of God: Every spirit that acknowledges
that Jesus Christ has come in the flesh is from God, but every spirit that does not
acknowledge Jesus is not from God. This is the spirit of the antichrist, which you
have heard is coming and even now is already in the world. (! John 4:2-3, NIV)
Drawing upon these texts, and grounding this task of discernment in the historicity of
Jesus, Newbigin writes in LivingHope in a Changing World:
There are many weird things going around under the name of 'spirituality'. The
New Testament in St Paul tells us the test, the mark of the Holy Spirit, is the
confession that Jesus is Lord. In the first letter of John, it is put even more
sharply: 'Jesus Christ has come in the flesh' (I John 4:2). That is the test of the
Spirit, not some Jesus that we invent or picture in our minds, but Jesus come in
the flesh: this actual human being, Jesus. That is the test that this is tmly the Holy
Spirit. (Newbigin 2003b, 40-41)
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Elsewhere he writes that "the New Testanicnl wams us about the need to discem the
Spirit; and that the criterion for diseemment is the confession of Jesus as Lord, in the
language of Paul; or, in the language of John, the confession of Jesus come in the flesh"
(Newbigin 1990a, 3-4).
While acknowledging, as noted above, that the biblical test leaves room for
"error," Newbigin's responses to such questions of discernment strongly emphasize the
importance of recognizing that the Holy Spirit points to Jesus. He writes regarding
1 Cor. 12:1-3:
The Corinthians were asking the question 'How do we recognize the presence of
the Spirit? How do we know whether a man has received the Spirit or not?' (You
will note that this is essentially the question with which Jesus himself had to
wrestle in the wildemess after his baptism.) Is it by the kinds of signs and
wonders that the heathen mn after? No! We have already leamed from the Lord
himself that the work of the Spirit is to take the things of Jesus and show them to
us (Jn. 16: 14). His work is to glorify Jesus by giving tme testimony to him�
testimony which will make all men understand the mighty works of God (Jn 15:
26). The presence of the Spirit is shown in the testimony which is bome to Jesus:
When the Jews saw the cross they said, 'This is the curse ofGod, for it is written
that everyone who hangs on a tree is accursed. When the pagans saw it they said,
'This is nonsense; what does a cmcified criminal have to offer us? He cannot
save himself; how can he save us?' But he to whom the Spirit is given says: 'This
cmcified Jesus is the king and Lord ofall.' 'Jesus is Lord'�that testimony is the
mark of the presence of the Spirit. It is the work of the Spirit to lead men to
honour Jesus as Lord. By this we may know that the Spirit is at work. (Newbigin
I972f, 19)
For Newbigin, then, the explicit mark of the leading of the Spirit is that it guides the
follower to the otherwise foolish conviction that the cmcified Jesus ofNazareth is Lord
of all. The Spirit will direct people towards Jesus as Lord.
Maintaining this Christ-centered focus, but also building upon its effects,
Newbigin also affirms, "The marks of the presence of the Holy Spirit are the explicit
acknowledgement of Jesus, release from guilt and the maturing of the fmit of the Spirit�
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love, joy, peace, and the rest" (1969d, 127). That is, the presence of the Spirit is also
recognized by the fruit which follows from this "explicit acknowledgement of Jesus"�
freedom from guih and those specific character qualities mentioned by name in Galatians
^:22-23�"love, joy, peace, forebearance, kindness, goodness, faithfulness, gentleness,
and self-control"" (Newbigin 1969d, 127; Gal. 5:22-23, NIV). It is in the explicit leading
ofpeople to Christ and in the fruit which comes from this union that the leading and the
work of the Spirit ofGod are recognized.
Also helpful regarding discernment are Newbigin's comments in The Household
ofGod, w here he emphasizes, in response to the problem of human error, "that it is vital
to insist" on six things:
I) that the discernment of the Spirit can only come by living in the Spirit;
2) that because there is in truth one Spirit who is Lord and God, He is able to
make Himself known as one to those who earnestly seek Him;
3) that all who have ever had any taste ofHis power to teach, convince, and
subdue a gathering ofChristians coming together with all their clashing wills
and affections, know that this is tme;
4) that whenever we try to seek some other sort of security against error and
disunity, some criteria of judgment or mles of life which can be operated apart
from this discernment of the Spirit in the Spirit, some ecclesiastical order in
which we can be secure against error without constantly engaging in the risky
adventure of seeking tmth, secure against schism without constantly paying
the price of unity in costly charity, we are in fact building not according to the
Spirit but according to the flesh. . . .
5) that the Church is a communion in the Holy Spirit and
6) that He is no cipher, no abstract noun, but the living Lord. (Newbigin 1954b,
107; enumeration added)
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Newbigin does not elaborate on these points, instead merely stating them, but one can see
within these assertions his strong convictions that discernment of the Holy Spirit
1) comes with a life which is lived "in the Spirit," 2) grows where the Spirit is recognized
as sovereign and is allowed to function as a unifying force within the Church, and 3) is
not to be replaced by legislation or church policies which though intended to reduce the
risk of "error" would ultimately lead the Church to rely on "flesh" rather than on the
leading ofGod (Newbigin 1943b, 107; cf. Newbigin 1969d, 127; 1977c, 23 ). As such,
they integrate well with the overall pneumatology presented in this study.
As a fmal note on discerning the Spirit's leading, Newbigin argues in this regard
that "it is possible to organize the work ofmissions as though the strategy is in our
hands'" (Newbigin 1963c, 74). That is, in the face of the difficulties and potential for
error that comes with the task of discernment, the Church can choose to avoid or give up
on seeking to follow the Spirit's leading and simply strategize on its own, in essence
choosing (and perhaps passively) to "become progressively blind" with respect to the
Spirit (Newbigin 1963c, 74). Such an option can be a less "risky" and in many ways a
less difficult direction for the Church to take. To offer encouragement, though, in the
face of the challenges of discernment, Newbigin reminds the Church: "The things of the
Spirit are discemed by the Spirit, and such diseemment grows only with use" (Newbigin
1963c, 74). That is, in disceming the Spirit, outside of the test to see if Jesus is glorified,
it seems while there are no easy "policies" for the Church to put in place, the Church's
skill in this area (which is a "gift" of the Spirit, cf 1 Cor. 12:10) will indeed increase with
practice and will grow as the Church begins to see on a regular basis the Spirit at work in
significant ways. The Church's mistakes in this exercise of diseemment are a part of its
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w eakness and refleet its sinfulness as well, but, as Rob McAlpine points out, forsaking
this seeking of the Spirh's leading in mission�giving up on it�"would be a victory for
the enemy of our souls" (McAlpine 2008, 325).
5.4 Conclusions
Finalh , having presented the above argument and having addressed the above
concems. it is now pertinent to offer the study's fmal conclusions. To do so, this last
section will fust present the study's findings�articulating Newbigin's understanding of
the fimctional relationship between the Holy Spirit and the Church in mission, in addition
to recapitulating its argument and demonstrating how it has fulfilled its two stated
purposes. It will then, as its application, address the question ofwhat the Church and the
academy can leam from Newbigin's pneumatology ofmission. That is, having examined
Newbigin's understanding of the functional relationship between the Spirit and the
Church with respect to mission, what are the Church and the academy to do with this
understanding? Third, this last remaining section will offer the study's fmal concluding
coimnents, drawing it to a close with relevant assertions of the significance of the
pneumatological thought examined here for the Church's participation with God in His
mission.
5.4.1 Findings of the Study
This study's analysis ofNewbigin's pneumatological writings leads to the
following findings regarding Newbigin's understanding of the functional relationship
between the Holy Spirit and the Church in mission:
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Newbigin understands the Spirit as having the primary role in testifying to the
reality of the kingdom, with the Church's role in this mission being characterized as
one of faithful support. As the Spirit functions in a threefold manner as the
foretaste, primary witness, and guide, the Church's role, too, is threefold: it is first,
to ser\ e as a foretaste of the kingdom, fostering the presence of the Spirit within it
as it is by the Spirit's presence that its function as foretaste is strengthened and that
it is constituted as witness, second, to abide with Christ and to offer a secondary
w itness through its words, deeds, and congregational life, and third, to follow the
Spirit's leading, demonstrating love and obedience to Christ as it heeds the Spirit's
cues 1) in its missionary endeavors, 2) in its risk-taking joumey into the fiilness of
the tmth, and 3) in its pursuit of unity. As the Spirit and the Church work together
in these capacities, particularly in the areas of evangelism, church-planting, and
inter-faith dialogue, mission is advanced, and the reality of the kingdom ofGod
becomes known in the earth.
5.4.2 Recapitulation of the Study's Argument
This study arrived at these findings by means of its four distinct, but interwoven
assertions presented as its thesis. These assertions were supported by evidence which
emerged from the analysis ofNewbigin's pneumatological writings.
First, this study asserted that Newbigin's pneumatology ofmission bears
significance for the Church because it provides a needed clarity of roles in the fimctional
relationship between the Holy Spirit and the Church in mission. It demonstrated the
existence of this clarity in Newbigin's thought by presenting in chapter two his
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understanding of the Spirifs role as the foretaste, primary witness, and guide, and then by
stating the complementary understanding in chapter four of the Church's role. From the
descriptions presented there, one can see that Newbigin assigns to the Spirit a role which
is quite distinct from that of the Church, one wiiich is predominant. Within the functions
assigned to the Church, one can see similar work to that of the Spirit, with the Church,
too, ser\'ing as a foretaste and a witness, but also seeing that the Church is performing all
of its functions in a distinct manner which is dependent upon, submitted to, and in
accordance with the leadership of the Spirit who is sovereign over the mission. Within
Newbigin's thought, as the Spirit leads in mission as the foretaste, primary witness, and
guide, it is the Church's role to follow and to be dependent in its own roles as foretaste,
secondary witness, and follower.
Second, this study argued that Newbigin's pneumatology ofmission bears
significance for the scholarly understanding ofNewbigin's theology ofmission, forming
a critical component ofhis missiological thought. This assertion was supported by
chapter one's examination of the relevant scholarly literature on Newbigin's missiology,
which revealed that Newbigin's pneumatology ofmission serves a critical element in
several scholarly analyses of his thought, but it has not formed the exclusive focus of any
in-depth study to date. This assertion was then further supported by chapter two's
demonstration ofhow three foundational concepts in Newbigin's missiology�the nature
of the gospel, the reality of the kingdom, and the mission of the Church�lead to a
pneumatological emphasis, one which includes the Spirit's and the Church's roles as
witnesses testifying to the kingdom's reality.
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Third, this study argued that Newbigin's pneumatology of mission holds as its
central feature the concept of the Spirit and the Church as primary and secondary
witnesses to the reality of the kingdom, but it is informed more fully by his understanding
of the Spirit as the foretaste, primary witness, and guide for the Church in mission. This
argument w as supported through chapters three and four, where it was demonstrated that
in New bigin's thought, it is the presence of the Spirit as the foretaste of the new reality
w hich pro\ ides the true arrabon of the kingdom, and it is by the Spirit's function in this
manner that the Church is constituted as witness and is strengthened in its own function
as foretaste. It further demonstrated that as the primary witness to the reality of the
kingdom, it is the Spirit who is the effective agent in conviction, conversion, and defense,
and that it is the Church's role, as the secondary witness, to abide with Christ and to act,
through its words, deeds, and congregational life, as the locus, place, and occasion of the
Spirit's work. Lastly, it presented from Newbigin's writings his understanding that as the
guide, the Spuit's role is to lead the Church as God's abiding presence and Counselor, to
guide it in mission as the sovereign strategist who goes before it preveniently, to lead it
"mto the fulness of the truth" (1981b, 40), and to direct it into unity, both within itself
and with the Triune God. It also demonstrated from Newbigin's writings that within his
thought, the Church's role, in contrast, is to follow in mission in "love and obedience"
and as an "attentive servanf, taking bold risks as a leamer in its joumey into "the fulness
of the tmth" and in its pursuit of unity (Newbigin 1995d, 61; 1981b, 40).
Finally, this study argued that Newbigin's pneumatology ofmission bears
particular relevance for the Church's ministry in the areas of evangelism, church planting,
and inter-faith dialogue�specific areas of the Church's practice ofmission. This
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relevance was demonstrated through this fmal chapter's analysis ofNewbigin's
understanding 1) of the Spirifs work in evangelism, building upon what was argued in
previous chapters regarding the Spirit's role in conversion, 2) of the Church's need to
trust the Spirit's work in and through His appointed leaders in new churches, and 3) of
the need for Spirit-dependent, kenotic inter-faith dialogue.
5.4.3 Fulfillment of the Purposes of the Study
Regarding the two stated purposes of the study, those of 1) providing the Church
with a needed understanding of the functional relationship between its role and that of the
Spirit in mission, and 2) filling a notable gap in the scholarly analysis ofNewbigin's
writmgs m the area of his pneumatology ofmission, it is clear from the articulation of the
study's findings and the recapitulation of the argument above that these purposes have
been fulfilled. With respect to the first purpose, that of the provision of a clear
understanduig of the functional relationship between the Spirit and the Church in
mission, one can see in this study's analysis the clarification of roles needed for the
Church to understand and adopt its appropriate posture in this working relationship. The
details of these role distinctions, as discussed above with regard to the argument's first
and third assertions, have been provided with clarity and depth in chapters three and four.
With respect to the study's second purpose, that of filling a notable gap in the
scholarly literature, one can see as described in the recapitulation of the study's argument
above that this purpose has been fulfilled through 1) the demonstrafion of the gap's
existence in chapter one, and 2) its being filled by the detailed analysis of his
pneumatological thought presented in chapters three and four. As discussed above
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regarding the study's third assertion, though Newbigin's pneumatology ofmission had
been alluded to, summarized, and incorporated into other scholarly writings prior to this
study, the detailed analysis presented here offers a careftil, focused scholarly engagement
\\ ith this area of his thought which clearly fills the observed gap.
5.4.4 Application
Having presented Newbigin's understanding of the roles of the Holy Spirit and
the Church in mission, having addressed relevant concems, stated findings, and
demonstrated the provision of the required evidence to support this study's argument and
achie\ e its purposes, it is now important as a final task to describe what one is to take
away from this study's exploration ofNewbigin's pneumatology ofmission.
Theologically, one must note that within the writings discussed, the reader sees in
Newbigin's thought a clear understanding ofmission as being God's mission, with the
purposes of the Church being intertwined with His work in the world. As Newbigin's
missiology is indeed Trinitarian, the role of the Spirit within the missio Dei is particularly
relevant for an understanding of the Church's role, as it is the work of the Spirit to,
among other roles, lead'ii in that capacity. Newbigin's central understanding of the Spirit
and the Church's work in witness�testifying to the reality of the kingdom�splays a key
role in the Church's self-understanding regarding its function in evangelism and in other
areas where the kingdom is made real to people through the testimony which is provided
through the Church's words, deeds, and especially its congregational life. As the Church
seeks to be faithful in its role in tending to its "life in the Spirit" through abiding in the
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Son, empowered in this regard by the Spirit, it can be assured that its function as the
place, locus, and occasion of the Spirit's work will be employed (Newbigin 1956c, 59).
Standing above the details of the data analyzed in this study, one can see in the
midst of the numerous assertions which make up Newbigin's robust pneumatology a
clear message for the Church. This message is that the Church needs to allow the Spirit
to take the lead in mission. For Newbigin, the Spirit is clearly the dominant agent in
mission, and the Church's role is to follow and to serve obediently. For the Western
Church, which is often hindered by the worldview constraints of its Enlightenment-based
modem culture, this step has often proven challenging. What one sees in Newbigin's
writings, howex er, is a clear argument from Scripture and from experience that the
Church can and must tmst the Spirit to take the lead.
5.4.4.1 Application for the Academy
As one seeks to apply the findings of this study to the work of the academy, one
sees that the pneumatology discussed here represents a critical component ofNewbigin's
understanding, one which integrates fluidly with other aspects of his missiology. In
addition, Newbigin's contribution adds to the Church's pneumatological understanding
more broadly, bearing relevance in the same vein as authors such as John V. Taylor
(1972), Jiirgen Moltmann (1977; 1992), Amos Yong (2005; 201 1; 2012), Michael Welker
(1994; 2006), Clark Pinnock (1996), Stephen J. Land (1993), Veli-Matti Karkkainen
(2002a; 2002b; 2012) and Kirsteen Kim (2003; 2007; 2009). While this stirdy is not
comparative in this regard, it is hoped that Newbigin's thought as analyzed here would be
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incorporated into tlie larger discussion of pneumatology as well, as it makes a strong
contribution to that field.
Specific areas for future research which emerge from this study include 1) an
exploration of the influence of Newbigin's Reformed theological perspective on his
pneumatology ofmission, 2) a discussion ofNewbigin's thought here as a potential
bridge between Pentecostals and other segments of the Church devoted to mission, 3) a
critique ofNewbigin's pneumatological thought from a non-Western perspective, 4)
practical case studies regarding the implementation ofNewbigin's understanding in this
area, and 5) a specifically Trinitarian exploration of the contribution ofNewbigin's
pneumatology ofmission to an understanding ofmission which centers on the missio Dei.
5.4.4.2 Application for the Church
For the Church seeking to be engaged in mission, the primary application which
one takes away from this study, as noted above, is a conviction that based upon
Newbigin's grasp of the Scriptures and of reality, the Church can and must trust the Spirit
to faithfully work through it, and needs to allow the Spirit His proper place. That is, if
the Spuit is the foretaste of the kingdom, the primary witness to its reality, and the
Church's leader and guide in mission, then the Church's faithful service of God's
kingdom purposes is best effected by properly assuming its supportive roles, working
alongside the Spirit and allowing the Spirit to lead. When the Church either forges ahead
in ways that the Spirit does not lead, or, in the opposite regard, refiises to move forward
at all, the partnership is mission is broken. When, however, the Church seeks to foster
the Spirit's presence within it, is faithful in its words, deeds, and its congregational life in
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providing a secondary witness, and engages in bold risk-taking moves as a learner and
follower, it is then that, as noted above, "he bears his witness and shakes the powers of
this world to their foundations" (Newbigin 1963c, 74).
As a result of this study's analysis and the above primary application, the
researcher lastly suggests the following steps as a direct, specific application of
Newbigin's pneumatological thought to the self-understanding and work of the Church in
mission:
1 . The Church must draw from Newbigin's broader convictions regarding the
gospel, the kingdom ofGod, and the purpose of the Church in order to come
to a foundational understanding of its own purpose as a sign, instrument, and
foretaste of the kingdom. Understanding its purpose through this lens will
allow the Church to function more effectively in these capacities and to
assume its appropriate role in mission.
2. Based upon Newbigin's thought as presented here, the Church also needs to
recognize its central function as a witness to the new reality of the kingdom of
God and to realize that this act of witness is accomplished through its faithful
obedience in its words, deeds, and congregational life.
3. It is also important, however, that the Church recognizes that its own work as
witness is indeed secondary, and to consequently posture itself in a way that
anticipates and expects the Spirit to come in the midst of its witness with
efficacy and power to convict, to convert, and to defend, in a way that the
Church could not accomplish on its own.
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4. To do so, the Church needs to exphcitly welcome the presence and the
leading of the Holy Spirit, submitting itself to the Spirit's sovereignty, and
choosing the posture of a follower.
5. As it does so, the Church will fmd the Spirit leading it as God's abiding
presence and Counselor, guiding it in strategic missionary endeavors in
accordance w ith the missio Dei, and leading it into the fiilness of the truth and
into a unity w hich serves as a testimony in and of itself
5.4.5 Final Words
To conclude, this author would reiterate that Newbigin's pneumatology of
mission bears significance for the Church due to the role clarity that it provides for its
partnership with the Spirit in mission and bears significance for the academy as it
provides it with an understanding of a key aspect of his Trinitarian missiology by
characterizing the role of the Spirit as the foretaste, primary witness, and guide. As such,
its contributions to the field ofmissiology and to the practice of the Church are to be
incorporated and its implications explored as the Church seeks both to be guided "into the
fulness of the truth" and to testify to the reality of the kingdom (Newbigin 1981b, 40; cf
John 16:13). Newbigin's offerings to the Church's understanding and practice in this
area are indeed both necessary and relevant.
As a final note, Newbigin's comments with which he ends The Relevance of
Trinitarian Doctrinefor Today's Mission seem to be appropriate:
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We are not engaged in an enterprise of our own choosing or devising. We are
invited to participate in an activity of God which is the central meaning of
creation itself. We are invited to become, through the presence of the Holy Spirit,
participants in the Son's loving obedience to the Father. All things have been
created that they may be summed up in Christ the Son. All history is directed
towards that end. All creation has this as its goal. The Spirit ofGod, who is the
Spirit of the Son, is given as the foretaste of that consummation, as the witness to
it, and as the guide of the Church on the road towards it. The Church is not
promised success; it is promised the peace of Christ in the midst of tribulation,
and the witness of the Spirit given out of the Church's weakness and ignorance.
For the future it has Christ's promise: . . it is your Father's good pleasure to
give you the kingdom.' And for the present it has his assurance: 'Be of good
cheer, I have overcome the world.' (Newbigin 1963c, 78)
POSTSCRIPT
A VISION OF THE PNEUMATOLOGICALLY
FAITHFUL CHURCH IN MISSION
As one of the two stated purposes of this study is to provide the Church with a
needed pnermiatological understanding to help it to more readily participate with God in
mission, one comes away from the study wondering what it could look like if a local
church were to actually adopt and implement Newbigin's pneumatology ofmission. That
is, how could the pneumatology articulated within Newbigin's writings affect a church's
participation in mission if it were to be utilized?
As the Church is multifaceted and diverse in countless ways, the idea of
suggesting one model of church function which "properly" expresses the implementation
ofNewbigin's thought is neither feasible nor desirable, but it is possible is to paint an
imaginative picture of a church whose actions and self-understanding embody the
pneumatological insights discussed in this study. What could such a church look like?
The description which emerges takes on six characteristics.
Kingdom-Centered Worldview
First, it would be a church whose members understood from a biblical perspective
the nature of the time period in which they are living. Their worldviews, though shaped
by their cultures, would center on the fact of the gospel as the clue to history. That is,
they would understand foundationally that the incamation, cmcifixion, resurrection, and
ascension of Jesus ofNazareth achieved a victory which tumed human history around a
comer and brought near the kingdom ofGod. They would recognize that the world
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around them, though often chaotic and filled with evil, is ruled by a God who is kind,
loving, and good, but whose reign is not yet fully visible. They would understand that
their role is to testify to the reality of this kingdom, having made the U-tum of repentance
that allows them to see reality as it tmly is. Their actions�words of kindness and tmth,
deeds of lo\ e and service�and the character of their life as a community, would serve as
a lens that would help those around them to see the tmth of this kingdom's existence and
the lo\ ing nature of its King, the Triune God. Through their lives, then friends,
neighbors, and co-workers would experience an appetizing "foretaste" of a kingdom
which is mled by love.
Awareness of the Presence and Work of the Holy Spirit
Second, they would also recognize that in their midst was a certain presence, that
of the Holy Spirit, who was working in ways that they never could work on their own.
They would know that without this presence, their own efforts and lives could not tmly
reflect the reality of the kingdom to which they were to testify. In addition, they would
remember that in their personal histories, it was this presence of the Holy Spirit which
helped them to make the U-tum and tmly see reality for the first time. They would also
understand that it was the presence of the Spirit in their life as a community and in their
individual lives which was doing this same thing in the lives of others through their own
faithfulness, drawing friends, relatives, and neighbors to tmth of the reign of the King
who died on their behalf
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Hunger for the Presence, Work, and Leading of the Holy Spirit
Third, because of this awareness, this church would truly long for the Spirit to be
in its midst, recognizmg that His presence would be to them the abiding presence ofGod
and the Counselor who would guide them. Its members would welcome the work of the
Spirit in convicting them of their sins, in bringing themselves and others to true
conversion, and in coming to their defense in times of trouble. They would view their
lives as not being their own, but instead as belonging to God for His purposes, and they
would look to the Spirit to direct their steps. As they would do so, heeding specific cues,
they would be amazed by what they saw, recognizing the breaking in of truth, love, and
justice into difficult situations in ways that they could have never planned on their own.
They would see the kingdom's reality clearly in their midst, and they would be inspired
to follow the leading of the Spirit even more, often to the point of suffering.
Growth as a Result of Following and Working Alongside the Holy Spirit
Fourth, as this church would follow the Holy Spirit's leading, it would also leam.
Through the church's encounters with people and cultures that it had not previously
known, the Spirit would teach its members new things which would ring tme on a
foundational level and would transform their characters. These things would be useful in
their daily lives and in their actions, and would bring about a freedom and a peace that
they had not yet encountered.
They would also find themselves more unified than they could have previously
understood to be possible. This church's members would discover that they had in their
hands the precise words and "tools" needed to bring unity in the midst of conflict and
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division and to bring truth and clarity in the midst of confusion. They would fmd
themseh es actnig as agents of healing and cnct)urageiTient to those in need, and they
would see, as a result, the reality of the kingdom around them more clearly.
Intimacy with the Triune God
Fifth, and of greatest significance, these church members would discover that they
were being draw^n closer and closer to God. As the abiding presence of God became
more and more real in their community, they would fmd themselves adoring the Son,
loving Him, and offering their lives in His humble service. They would understand their
li\ es" actions within the larger purposes of the Father, and they would seek, as best as
they could, to honor Him in sacrificial, loving obedience out of sincere gratitude�a
gratitude which was birthed in them as a result of the presence of the Spirit.
Usefulness for the Fulfillment of God's Purposes
Sixth, as a result, this church would find itself being used for the fulfillment of
God's purposes. They would sense that God was cherishing this church that was offering
itself for His service, in accordance with His design, and drawing upon the gifts which
He had given. They would fmd that He would speak clearly to this church, knowing that
it would not be in vain, but that the church would be attentive and would follow. And
through this church, the kingdom's reality would be made known. People would be
drawn to hear this church's proclamations of truth, to see such a tmth lived out, and to
experience for themselves the transformation which comes from making the U-tum of
repentance. Lives would be healed, tmth and justice would advance, and the church
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would be recognized as a community which though flawed, was the setting in which a
different reality was present�one more loving, kind, and true than what people saw
around them in their daily li\ es, and one which was a genuine taste ofwhat was to come.
Postscript Conclusion
As one considers a church embodying the characteristics imagined above, one
must rejoice in the hints of such a church which one sees emerging, particularly in the
majority world, but in the West as well. As mentioned as an "area for fiiture research" in
the study's conclusion, the pneumatology presented here has potential to act as a bridge
between mission-minded Pentecostals (both in the majority world and in the West) and
traditionally more "Spirit-hesitanf Western Protestants devoted to mission. Newbigin,
while not a Pentecostal himself, presents both a robust understanding of the work of the
Spirit and a strong grasp of how the Church is to work alongside the Spirit in mission.
Newbigin comes to this understanding, however, not by means ofbeing raised and
educated in a Pentecostal setting, but through his study of the Scriptures, his readings of
Roland Allen's works, and through his breadth ofmissionary and ecumenical experiences
in both Western and majority world settings. As such, Newbigin's writings have
potential to reach a perhaps broader audience, or at least a different one, than those
coming from a Pentecostal background. Because of this potential, it is fitting as a final
note to consider that the pneumatological understanding of a man whose life was
committed to mission and to the Church's pursuit of unity could be used as such a
bridge�furthering the Church's work with God in testifying, under the Spirifs direction,
to the reality of the kingdom.
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